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Richard Ćemus, S.J. 


Liminaire 

Parmi les lettres de condoleances reęues a loccasion du deces du 
P. Irenee Hausherr, le 5 decembre 1978, celle qui fut envoyee a peine 
ąuatre jours plus tard par son ancien etudiant Pierre Duprey, M.A., 
alors sous-secretaire du Secretariat pour la promotion de Tunite des 
chretiens, decrit au mieux la personnalite et la stature du defunt. En 
effet, le P. Recteur Eduard Huber repond ainsi au P. Duprey : "Tres 
reverend et cher Pere, la plus belle peinture du caractere du cher P. 
Hausherr que je connaisse est celle que vous avez donnee dans votre 
lettre du 9 decembre." 

Cest pourquoi je suis heureux d'ouvrir les Actes du symposium 
“Irenee Hausherr et la spiritualite de TOrient chretien” qui sest tenu 
dans notre Institut le 3 avril 2003 avec le temoignage de ce celebre 
disciple, S. E. Mgr. Pierre Duprey, eveque titulaire de Thibaris, an¬ 
cien sccretaire du Conseil pontifical pour la promotion de Tunite des 
chretiens. 

R. Ćemus, S.J. 


OCP 70 (2004) 6-7 




)inśS Śpidlik S.J., Irćnće Hausherr S.J., Joseph Gili S.J., Mśtropolite Mśliton, Mśtropolite Chrysostome, ancien ćtudiant de IThstitut, 
Mgr. Jan Willebrands, Pierre Duprey M.A., ancien śtudiant de Tlnstitut. 
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SECRETARIATUS 

AD CHBJSTIANORUM UNITATEM FOVENDAM 
CnrA DBt YATICANO 


9 dścembre 1978 


Rśvśrend P^e Bdueird HUBBR 
Recteur 

Pontificio Istituto di Studi Orięntali 

Piazza S.łteria Maggiore, 7 

ROMA 

Mon Rśvśrend et Cher Pśre, 

Je viens d*apprendre la mort du p^re Hausherr. Je 
tiens A vous prśsenter mes sincAres condolśances et A vous 
assurer que j'offrirai le saint sacrifice A son intention. 

II fut pour moi le maltre trAs estimA et aimś qiii m'a intro 
duit dans l*esprit des traditions orientales et m*a ouvert 
des perspectives qui me furent et me sont encore trAs bien- 
faisantes. II lui suffisait souvent d'un mot, d*un signe 
d*śtonnement, d'une tracę d*ironie, de la suggestion d*une 
lecture A faire, pour vous mettre sur la bonne piste qui 
vous permettait de rśsoudre vous-m6me la difficultś sur la 
quelle vous le consultiez ou qui vous orientait vers une 
comprśhension plus profonde et plus organique des thAmes 
qu*il exposait ou que vous rencontriez dans vos lectures. 

Les allusions malicieuses, toujours plelnes de finesse , 
qui śmaillaient sa conversation ou son enseignement leur 
donnaient vn chanae inśgalable peir la trAs vaste culture 
qui y pAtillait sans cesse. 

La trAs grandę pudeur qu*il avait toujours dans la manifesta 
tion de ses sentiments pouvait peirfois le faire peiraitre bour 
ru et dAconcertant. Mais qui comprenait la raison de cette 
attitude, devinait qu'elle cachait avec peine une cheiritA trAs 
dślicate et toujours disponible. 

Le renouveau en Occident de la connaissance de 1‘Orient chrś- 
tien lui doit beaucoup. S*il a Ate peirfois mai compris et injus 
tement critiquA je crois que c*śtait prAcisAment A cause de 
1*objectivitA et de la finesse de ses exposAs. 

Le pAre Hausherr n'acceptait jamais la moindre expression de 
gratitude A son Ageird. Au moment oil il entre dans la plAnitude 
de cette contemplation dont il a si bien peirlA, je tenais A 
vous exprlmer toute la vive reconnaissance que j*ai envers lui. 

Je vous prie de croire, mon rAvArend et cher pAre, A mes senti¬ 
ments respectueux et fraternels. 







Irenee Hausherr 


La priere chez S. Thomas d'Aquin 

Panegyriąue prononce a Enghien le 7 mars 1923 


Irenee Hausherr, a qui ful consacre le Symposium du 3 avril 2003 organi- 
se par Tlnstitut Pontifical Oriental, sest interesse a la priere aussi hien au 
niveau acadćmiąue que pastorał. De fait, il a commence par letude de Thesy- 
chasme {La methode doraison hesychaste, 1927), qu’il a nettement distingue 
dc rheresie messalienne ("Lerreur fondamentale et la logique du Messalia- 
nisme”, 1935). II a decrit les rapports entre contemplation et saintete chez les 
Syriens ("Contemplation et saintete. Une remarquable misę au point par Phi- 
loxene de Mabboug”, 1933; "Aux origines de la mystiąue syrienne: Grćgoire 
de Chypre ou Jean de Lycopolis?”, 1938). II a traduit e commente le De ora- 
tione d’Evagre le Pontique (1933-1934), pour lequel etre theologien, ccst 
prier et prier, cest etre theologien. II a publie quelques etudes sur la "Con¬ 
templation chez les grecs et autres orientaux chretiens” dans le Dictionnaire 
de Spiritualite (1952). En 1956, il fait paraitre son article "Comment priaient 
les Peres”. 

Or, ce chercheur infatigable et ce maitre doraison avait commence sa 
quete en s’interrogeant sur le plus important theologien catholique, pour sa- 
voir comment Thomas d'Aquin considerait la priere, “source principale dc sa 
science”. 

Hausherr n etait pas encore pretre quand ses superieurs lui demanderent 
de prononcer au refectoire du scolasticat d’Enghien (Belgiąue), pendant le 
dćjeuner de la communaute religieuse, un panegyrique en Thonneur dc S. 
Thomas, le jour de sa fete qui tombait alors le 7 mars. Bravant un exercice 
plus proche de la rhetorique que de la devotion, il fit devant la communaute 
leloge du Saint a la fois comme maitre de priśre et de theologie. Le texte fut 
publie en grandę partie, mais jamais dans son intćgralite.' Il nous semble 
alors opportun de le restituer en entier aux leeteurs qui pourront constater la 
cohercnce et la continuitć de la pensee d’Haushcrr autour du theme de la 
priere.^ 

La Redaction. 


' Cf. infra p. 60, dans Tarticle d’Alexandra Celia. 

^ Le texte integral nous est conserve sur huit feuilles de papier (29,5 x 22,5 cm.) 
filigranees "Superba Mili Extra Strong”, dactylographiees au recto; les passages en 
grec sont ćcrits ń la plume, ainsi que quelqucs corrcctions. Le rćviseur pour la 
publication dans Priere de vie, vie de priere, Paris 1965, p. 65-74 — le P. Hausherr lui- 
meme? — a supprime ou corrige des passages au crayon et a la plume. Nous 
reproduisons la version originale, en ne gardant quc la correction de la dale, 1923 au 
licu de 1922. — Ce qui est mis entre crochet vicnt de nous. 


OCP 70 (2004) 9-16 
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Enghien, fete de S. Thomas, 1923. 


’Ev jiavTl Kaipm 5eó|i£voi 
Luc [21,36] 


Mes Reverends Peres, 

Si les panegyristes de S. Thomas voulaient faire uniąuement ]’eloge 
du Saint, ils yerraient leur eloąuence hien a letroit entre les quelques 
faits precis rapportes par ses biographes, et peut-etre ne leur reste- 
rait-il que la ressource dont les successeurs de Guillaume de Tocco 
ont si largement use, je veux dire la ressource de noyer quelques 
anecdotes eparses dans une longue dissertation abstraite sur la sain- 
tete. Par bonheur, autant la penurie de renseignements biographi- 
ques rend malaise le panegyrique annuel de Fhomme, autant leten- 
due et la profondeur de son ceuvre foumira toujours surabondam- 
ment de quoi celebrer la gloire du docteur. Le plus interessant, au 
moins pour nous modemes, moins dedaigneux que les grands specu- 
latifs du 13*^ siecle pour les menus riens d’une vie individuelle, ce se- 
rait de montrer les rapports de la vie et de la doctrine, de retrouver 
dans la psychologie de Thomas d’Aquin Tapplication et peut-etre rex- 
plication de certaines theories du docteur angelique. 

Or, ses historiens, recherchant les sources de sa science, mettent 
en premier lieu, non pas Aristote ou S. Augustin, non pas rextreme 
intensite de son etude, ni la puissance de son genie naturel, indiquee, 
selon Guillaume de Tocco, par sa taille droite et elevee et par le vo- 
lume de sa tete, ni meme cette merveilleuse immunite de toute pas- 
sion sensuelle, la meilleure preparation, comme il dit lui-meme, pour 
le travail de lesprit, — mais, comme il en fit un jour la confidence au 
F. Raynald, la principale source de sa science, ce fut la priere. Ce sera 
donc honorer la memoire a la fois du docteur et du saint, que d’expo- 
ser quelques-unes de ses idees sur ce sujet. Pour limiter notre en- 
quete, nous nous bomerons a une seule question: pourquoi prier? Et 
pour y repondre, apres quelques mots sur la naturę de la priere, nous 
passerons en revue avec S. Thomas les etres qui semblent ne pouvoir 
pas prier; et ces considerations, en nous faisant penetrer plus profon- 
dement la naturę de la priere, nous foumiront les motifs de prier les 
plus fondamentaux. 
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I 

S. Thomas donnę deux definitions de la priere; "petitio decentium 
a Deo” (il Ta lue dans S. Jean Damascene), et “elevatio mentis in 
Deum" (ii avoue la tenir de S. Augustin). Mais cette elevation a Dieu, 
comme il rexplique, (2. 2. q. 83. a. 17), nest que Tacte preparatoire de 
la priere proprement dite, laquelle est, a parler strictement, une de- 
mande. Sans doute, dans un sens large, on peut entendre sous le nom 
de priere des pratiques telles que Faction de graces; mais en rigueur 
de termes, celle-ci est Tacte d’une vertu speciale distincte de la vertu 
de religion, dont fait partie la priere. Ladoration, de meme, est un 
acte de latrie et se ramene donc, comme celle-ci, a la vertu de justice. 
Et ce que nous appelons aujourd’hui "oraison” dans le sens doraison 
mentale, contemplation ou meditation, S. Thomas le distingue soi- 
gneusement de la priere de demande, la seule qu’il nomme “oratio”. 

Pour determiner la naturę d’un acte, il faut assigner la faculte dont 
il emane: et cest pour la priere la raison pratique; la raison, parce 
qu’a elle seule revient la fonction d’ordonner un moyen a une fin ou 
de disposer une cause en vue dobtenir un effet; la raison pratique, 
parce qua la difference de la raison speculative, qui nest qu’une fa¬ 
culte d’apprehension, la raison pratique exerce encore, comme le veut 
la priere, une certaine causalite. 

Mais de ce que la priere est un acte de la raison, il sensuit que 
seuls les ćtres raisonnables peuvent prier. De ce qu’elle est un acte de 
la raison pratique, il decoule logiquement que parmi les etres raison¬ 
nables, ceux-la seuls peuvent prier qui sont capables de posseder et 
ne possedent pas encore Teffet pretendu de la priere; Tunion divine 
definitive. 


II 

Les etres raisonnables seuls peuvent prier; — et cependant le psal¬ 
mistę ne parle-t-il pas “des petits des corbeaux qui invoquent Dicu’’ 
[Ps 147,9]? 

Poesie! aurait pu repondre saint Thomas avec un beau dedain de 
logicien sec. Sa reponse est bien plus profonde. Oui, les petits des 
corbeaux prient a leur faęon, a cause du "desir naturel par lequel tou- 
tes choses aspirent a la bonte divine’’. Ce desir naturel, souvenir sans 
doute de S. Augustin — Deus quem amat omne quod potest amare, 
sive sciens sive nesciens — S. Thomas Ta retrouve dans Denys et 
meme dans Aristote, qui suspend toutes choses a Dieu par un univer- 
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sel finalisme. Toutes choses aspirent a Dieu, et dans ce sens on peut 
dire que toutes choses prient, puisąue la priere nest, meme en nous, 
que Tinterprete de notre desir de Dieu. La difference, quant a la 
priere, entre les etres raisonnables et les etres prives de raison, ne 
vient que de la conscience reflechie et de la liberte. Cette soif de Dieu, 
sourde et endormie dans les etres inferieurs, consciente et volontaire 
en nous, c’est cependant un meme ineluctable mouvement qui em- 
porte toutes choses et chacune suivant le degre meme de son etre 
vers son origine premiere qui est en meme temps sa fin demiere. Et 
voila, dans lordre naturel, le motif le plus profond de notre priere; 
que nous le voulions ou ne le voulions pas, — sive scientes sive 
nescientes — jentends d’une volonte reflechie, notre etre est lui- 
meme une priere dans la mesure de sa capacite d’etre. Dependant de 
Dieu par nos racines memes et, s’il est permis de parler de la sorte, 
nous etirant vers lui comme la plante qui dans lobscurite se prolonge 
au-dela de sa mesure pour rencontrer le rayon de soleil, sous la pous- 
see d'un besoin essentiel, nous prions toujours, inconsciemment, tant 
que notre faim de Dieu n’est pas assouvie selon toute son intensite, et 
la priere explicite ne sera que la prise de conscience par la raison et la 
ratification par la volonte de cette aspiration profonde. Et voila pour- 
quoi ce n’est pas par un pedantisme de Trissotin que je vous ai cite du 
grec au debut de ce discours, mais parce que ce mot “ev jiavTi Kaip® 
5eó(ievoi" contient en resume toute cette philosophie de la priere: a un 
besoin perpćtuel, que signifie ce mot de ‘‘5eIoBai”, repond necessaire- 
ment, selon Tautre sens du meme verbe, une perpetuelle supplication, 
adressee a celui qui seul peut le satisfaire. 

Et cependant il est un lieu ou cette aspiration essentielle a 
Thomme non seulement ne prie plus, mais ne peut plus prier, parce 
que la raison de Thomme, pen/ertie, n’y peut plus avoir la moindre 
idee de la bonte divine, et parce que sa volonte fixee dans le mai n'y 
saurait plus desirer librement ni donc demander le moindre bien. Le 
genie de Shakespeare n’a rien imagine de plus saisissant que cette 
scene ou Macbeth, deja criminel dans lamę, raconte a sa complice 
les epouvantes de sa conscience. "J’ai entendu deux hommes prier. 
L’un disait: Dieu nous soit propice! L’autre repondait: Amen; ... et 
moi je n’ai pas pu dire: Amen! J’avais cependant bien besoin de gra- 
ces, mais Tamen mest reste dans la gorge, et je n'ai pas pu dire: 
Amen! And I could not say: Amen!” — Voila en raccourci Tetat du re- 
prouve; la vehemence de son mouvement naturel vers Dieu ne s’est 
pas alanguie; il en sent au contraire plus que jamais Fineluctable ne- 
cessite; mais au lieu que sur terre ce sentiment et ce desir trouvent un 
interprete dans la priere, et mieux qu’un interprete, un achemine- 
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ment, un commencement de realisation et donc un acompte de bon- 
heur; dans lamę du damne s’est faite comme une synthese de deux 
contradictoires: 1’attraction infinie du souverain Bień, et la repulsion 
infinie de la souveraine Justice; et entre les deux machoires de cet in- 
frangible etau toute esperance est ćtouffee, et avec elle toute possibi- 
lite de priere. Au lieu de son vers fameux: “Vous qui entrez ici, laissez 
toute esperance”, Dante aurait donc pu nous donner le meme frisson 
d’horTeur en inscrivant sur la porte de lenfer; Cest ici le lieu ou le 
malheur ne prie pas. 

Et voila ou aboutit la creature, si elle se meconnait elle-meme 
jusqu a refuser de donner, par une priere explicite, son assentiment 
au besoin de Dieu qui constitue le plus profond de son essence. Rien 
de terrible comme Timpossibilite de prier qui est Tenfer, mais aussi 
rien de plus monstrueux et de plus contrę naturę que le refus volon- 
taire de prier. 


III 

Tout cela vaut pleinement sans sortir de lordre naturel. Pour en- 
trer dans lordre sumaturel, continuons avec S. Thomas la revue des 
etres qui semblent incapables de prier. II ne peut evidemment etre 
question de priere en Dieu. Et cependant la sainte Ecriture ne dit-clle 
pas que le Saint-Esprit prie pour nous par des gemissements ineffa- 
bles? Oui, mais cela veut dire qu’il constitue priantes les ames qu'il 
habite. Ce qui nous fait prier dans lordre naturel, cest notre besoin 
de Dieu, expression de notre naturę meme; ce qui nous fait prier dans 
lordre sumaturel, cest le Saint-Esprit. Cest lui qui nous fait dire: 
"Pere”; cest lui, dit S. Thomas, qui nous fait prier et nous enseigne a 
bien prier. Et puisque notre participation a lordre divin, loin 
d’enlever quoi que ce soit a la naturę humaine, ou de contrarier ses 
tendances profondes, les respecte, les sureleve, et se developpe elle- 
meme a la ressemblance de la vie naturelle, nous pouvons et devons 
transposer dans lordre sumaturel tout ce que nous avons dit de la 
priere dans lordre de la naturę, avec cette seule difference qu’ici cc 
nest plus une pure creature qui erre, affamee, aux confins du mondc 
intellectuel, a la recherche d’un Dieu toujours hors de ses atteintes di- 
rectes, mais cest vraiment Dieu qui se cherche lui-meme en nous; et 
en nous abandonnant a ces divines initiatives de priere, a ces incffa- 
bles gemissements de TEsprit, c’est-a-dire en ratifiant d’une volonte 
avide notre besoin de Dieu soit naturel et proportionne a nos facultćs 
humaines, soit sumaturel et debordant toute capacite creee, nous ne 
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ferons pas seulement Tacte de raison le plus grand et le plus indis- 
pensable pour vivre en hommes vraiment dignes de ce nom, mais, de 
meme que lenfant donnę les premiers signes de sa vie rationnelle en 
begayant apres sa mere quelques syllabes inintelligibles, ainsi par les 
prieres que nous met au cceur et aux levres TEsprit qui doit nous sug- 
gerer toutes choses, nous nous essayons aux premiers balbutiements 
de cette vie intellectuelle divine, de cette vie etemelle qui doit s epa- 
nouir un jour dans la connaissance directe de Dieu et de son Envoye 
Jesus-Christ. En un mot, de meme que dans lordre naturel la priere 
est Tacte le plus totalement humain, ainsi dans l’ordre de la grace, 
elle est rexercice terrestre de notre vie divine. Et voila pourquoi il 
faut prier: parce que nous sommes hommes et chretiens dans la me- 
sure et selon la yaleur de notre priere. 


IV 

Dieu ne prie pas. Et cependant le Saint-Esprit prie en nous; — et 
cepcndant N.S. Jesus-Christ prie. II prie selon sa naturę humaine, 
pour montrer qu’il est homme, et cette priere nest qu'un acte de son 
sacerdoce, de ce sacerdoce dont le Christ n’a pas participe lui-meme 
les^ effets, car les pretres ne participent pas aux effets de leur^ sacer¬ 
doce en tant que pretres, mais bien en tant que pecheurs, et le Christ 
nest pecheur en aucune faęon. — Je me trompe, Tlnnocent sest fait 
pecheur par la solidarite librement contractee avec Thumanite pechc- 
resse, afin quc par cette meme solidarite 1’humanite pecheresse put 
satisfaire a Dieu dans la personne de son nouvcau Chef, le nouvel 
Adam. Jesus-Christ prie donc comme hommc, comme chef de 1’hu¬ 
manite nouvelle, comme pretre; et, pretre etemel, sa vie etemelle 
n’est qu’unc etemelle priere, de meme qu’elle est un etemel sacer¬ 
doce: Sacerdos in aetemum — semper vivens ad interpellandum pro 
nobis — sempitemum habet sacerdotium. 

Or^, dit S. Thomas, tous les sacrements donnent une participation 
au sacerdoce de Jesus-Christ; et c’est pourquoi S. Pierre appelle le 


Lirę probablement: "aux”, cf. Priere de vie, vie de priire, p. 70. 

Ce mot commencc une lignc. Dans la marge, & sa hautcur, Hausherr a ecrit a la 
machinę: "xx’’). L’explication de ce renvoi se trouvc dans le texte de la notę “x” ajoutee 
un peu plus bas, cf. notre notę suivame. 

^ Dans la marge, a la hauteur de ce mot, Hausherr a ecrit a la machinę: "x)” et au 
fond de la page, on trouve le texte qui correspond a cet appel de notę, dont voici la 
teneur: “Tous les sacrements donnent une participation aux effets du sacerdoce du 
Christ. 3. q. 63, a. 6 ad 6. Or participer aux effets du sacerdoce, ce n'est pas participer 
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peuple chretien: "regale sacerdotium” [1 P 2,9]. 11 nest pas dans la vi- 
gne mystiąue un rameau qui ne vive que pour lui-meme; mais, soli- 
daire de tous les autres et vivant avec tous de cette seve divine qui 
deborde de la plenitude du Cep et vivifie jusqu’au moindre sarment, 
chacun doit, pour le bien-etre de tous, exercer le sacerdoce qui lui re- 
vient (Cf. Hebr., V,l. Omnis ... Pontifex ... pro hominibus constituitur 
in iis quae sunt ad Deum): “sacerdoce spirituel” chez tous les chre- 
tiens meme laiques, sacerdoce hierarchique (ce terme convient aussi 
en un certain sens a Tautre sacerdoce. — Billot, I. p. 144)* chez qui a 
reęu le sacrement de Tordre. Et c'est la la justification demiere de 
Tapostolat de la priere, qu’i] ne faudrait pas concevoir comme le sim- 
ple exercice exterieur dune intercession benevole et d’une valeur 
toute juridique, mais qui est la manifestation necessaire de la solida- 
rite sacerdotale, qui unit tous les membres du Corps mystique au sa¬ 
cerdoce de runique Pretre, Jesus-Christ. Et plus cette union au sacer¬ 
doce du Christ devient etroite, plus pressante se fait la necessite de la 
priere et plus aussi deviendrait incomprehensible et comme contrę 
naturę Tabsence de priere. Elles ont donc bien compris lesprit du 
christianisme, ces ames simples que rien ne scandalise comme la ne- 
gligence de la priere chez un pretre, et qui pensent avoir prononce le 
verdict le plus terrible quand elles ont dit de certains: Cest un pretre 
qui ne prie pas. 

Priere du Saint-Esprit en nous et priere sacerdotale du chretien 
dans 1’unite du corps mystique, cest une seule et meme priere, puis- 
que, selon la doctrine de S. Thomas, 1’unite du corps mystique vient 
de 1’unite de son ame qui est le Saint-Esprit. Per Spiritum Sanctum 
efficimur unum cum Christo. Les saints ne cessent de prier tant que 
le Christ total (Cf. S. Aug. In Evang. Jo. tr. 21, n. 8: "Christus facti 
sumus ...’’) n’est pas entre en possession de sa gloire totale par 1’en- 
tree au ciel du demier des elus, et des corps ressuscites eux-memes; 
car les ames bienheureuses, dit notre docteur, prient jusqu’a la resur- 
rection generale pour la glorification de leur corps. Quand le nombre 
des elus sera complet et les corps glorieux rendus aux ames bienheu¬ 
reuses, alors seulement la priere cessera d’etre une demande et se 
couronnera pour toute Tetemite de son couronnement naturel, Fac- 


au sacerdoce meme (v. plus haut, xx)) [cf. notre notę 4]. Le raisonnement ne vaut que 
pour les sacrcmcnts ‘caractćristiąues’; parce quc le caractere est une participation 
(active) au sacerdoce du Christ. Ibid., a. 3, 5”. — Priere de vie, vie de priere, p. 71 et 74, 
place l’appel de notę apres "Jćsus-Christ’’ et supprime dans le texte rincLse entre pa- 
rentheses: "(v. plus haut xx)’’. 

* Dans la marge, A la plume: “[Louis Billot,] De Ecclesiae Sacramentis. Commenta- 
rius in tertiam partem S. ńomae, Thesis XI, tome I, 6' ćd. [Romę, 1924], p. 157 ss." 
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tion de graces, "Gratias agimus Tibi propter magnam gloriam tuam”: 
Ce nest pas, Seigneur, Pere de Notre-Seigneur Jesus-Christ, ce nest 
pas parce que nous n’avons plus besoin de vous que nous ne vous 
demandons plus rien: mais parce que vous avez, sans aucun merite 
de notre part, satisfait surabondamment les aspirations de notre etre, 
parce que vous avez entendu les gemissements de votre Esprit en 
nous, parce que vous avez exauce, en nous associant a sa gloire, la 
prierc sacerdotale de votre Christ, nous nous rejouissons de ce que 
toute gloire vous appartient a vous seul, oui, a votre seul amour, o 
Dieu-Amour, soient rendues d’etemelles actions de graces, par Lui, 
avec Lui et en Lui. 


CONCLUSION 

La plus seduisante des synthescs philosophipues non-chretiennes, 
c’est cette formę de pantheisme qui, par un mouvement circulaire 
grandiose, fait sortir toutes choses de Dieu et puis les ramene irresis- 
tiblement a leur source premierc. Mais la grandę faute de tout pan¬ 
theisme, c’est de n’avoir pas compris que Dieu est amour. Aussi, com- 
bien plus belle, parce qu'el]e respecte la necessaire transcendance 
divine et leyidente contingence de la creature, cette synthese chre- 
tienne de S. Thomas et de S. Augustin qui, eux aussi, affirment ce 
double mouvement de sortie et de retour, mais lui assignent pour 
principe non plus une froide et aveugle necessite, mais du cote de 
Dieu un ineffable amour qui attire, et du cote de Thomme une hum- 
ble priere qui aspire a posseder cet amour. Et pour nous inspirer 
cette priere, instrument de notre bonheur, Dieu ne sc contente pas de 
faire retentir en nous Tobscur appel de la naturę, mais il se met lui- 
meme au service de son amour en nous cnvoyant son Esprit, pour 
que dans Tunite du Saint-Esprit notre priere devienne la priere meme 
du Christ, et mćrite ainsi d’accomplir, dans une splendeur que les 
plus hardis des penseurs paiens n’auraient jamais soupęonnee, notre 
retour triomphal dans le sein du Pere. 

Ainsi soit-il. 


Irenee Hausherr 
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Compte rendu de K. Heussi, Der Ursprung des Mónchiums, Tilbingen 1936, 
OCP 3 (1937) 296-299. 

Compte rendu de A. Nygren, Eros und Agape. Gestaltwandlungen der christli- 
chen Liehe, Gcitersloh 1930, OCP 3 (1937) 314. 

1938 

"Aux origines de la mystiąue syrienne: Gregoire de Chypre ou Jean de Lyco- 
polis?” (Conference au XXP Congres des Orientalistes de Bruxelles 5-10 
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septembre 1938, sous le titre "Les debuts de la litterature syriaąue: Gre- 
goire de Chypre ou Jean de Lycopolis?”), OCP 4 (1938) 497-520. 

"Le Messalianisme”, Atti del XIX Congresso Intemazionale degli Orientalisti 
23-29 settemhre 1935, publies a Romę 1938, 634-636. Une notę de la Rć- 
daction p. 636, nous apprend que le Prof. Baumstark apres la conference 
demande a Hausherr des renseignemenls a propos du Liber Graduum. 

Compte rendu de Fr. Dórr, Diadochus von Photike und die Messalianer, Frei- 
burg im Breisgau 1937, OCP 4 (1938) 277-279. 

"Centuries”, DSp 11,1, Fascicule 8, Paris octobre 1938, c. 416-318. 

“Chameunie”, DSp 11,1, Fascicule 8, Paris octobre 1938, c. 451-454. 

1939 

Jean le Solitaire (Pseudo-Jean de Lycopolis). Dialogue sur Parne et les passions 
des hommes. Traduit du syriaąue sur ledition de Sven Dedering par 1. 
Hausherr S.J., OCA 120, Roma 1939, 107 p. 

Le ‘De Oratione' d'Śvagre le Pontiąue en syriague et en arahe, OCP 5 (1939) 7- 
71. 

“Nouveaux fragments grecs d’Evagre le Pontiąue”, OCP 5 (1939) 229-233. 

Compte rendu de A. Stolz O.S.B., Theologie der Mystik, Regensburg 1936, 
OCP 5 (1939) 245-249. 

"Deux noms a ajouter a la listę episcopale de Damas au neuvieme siecle”, 
OCP 5 (1939) 525-526. 


1940 

Anaphora Syriaca Gregońi Nazianzeni, Anaphorae Syriacae, vol. I, Fasę. 2, 
Romae 1940, p. 99-146. Appendix, "Oratio antę pacem”, 147-148. 

"Eulogios - Loukio.s”, OCP 6 (1940) 216-220. 

"La ‘Doctrina XXIV’ de saint Dorothee”, OCP 6 (1940) 220-221. 

Compte rendu de A. Kemmer O.S.B., Chańsma Maximum, Uniersuchung zu 
Cassians Yollkommenheitslehre und seiner Stellung zu Messalianismus, 
Louvain 1938, OCP 6 (1940) 247-249. 

Compte rendu de M. Asin Palacios, Crestomatia de Arahe Literał eon Glosario 
y Elementos de Gramdlica, Madrid-Granada 1939, OCP 6 (1940) 270-271. 

Compte rendu de J.-M. Dechanct O.S.B., Aux sources de la spiritualite de 
Guillaume de Saint-Thierry, Bruges 1940, OCP 6 (1940) 284-285. 

Compte rendu de DSp II, Fpscicules VII (1937) & VIII (1938), OCP 6 (1940) 
285-286. 


1944 

Penthos. La doctrine de la componction dans POrient chretien (= OCA 132), 
Romę 1944, 209 p. 
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1946 

"Les Orientaux connaissenl-ils les ‘nuits’ de saint Jean de la Croix?”, OCP 12 
(1946) 5-46. 

“Le Meterikon de 1’abbe Isaie”, OCP 12 (1946) 286-301. 

1947 

"Opus Del", Miscellanea Guillaume de Jerphanion I, OCP 13 (1947) 195-218. 
"Dogme et spiritualile orientale”, Revue d’Ascetique et de Mystiąue 23 (1947) 
3-37. 


1948 

"L’imitation de Jesus-Christ dans la spiritualile byzantine”, Melanges offerts 
au R. P. F. Cavallera, Doyen de la Faculte de Theologie de Toulouse d 1'occa- 
sion de la ąuarantieme annee de son professorat d 1’Instituł Catholiąue, 
Toulouse 1948, 231-259. 

“Un grand auteur spirituel retrouve; Jean d’Apamće”, OCP 14 (1948) 3-42. 

1949 

Compte rendu de J. Danielou, Origene. Le Genie du christianisme, Paris 1948, 
OCP 15 (1949) 211-212. 

Cornpte rendu de DSp, Fasciculc XI, Paris 1948, OCP 15 (1949) 212. 

1950 

“Conlemplation chez les Grecs et autres orientaux chreliens”, (Lemailre = 
Hausherr) (a suivre), Revue d'Ascetique et de Mystique 26 (1950) 121-172. 

"Conlemplation chez les Grecs et autres Orientaux Chretiens. I. Ćlude du vo- 
cabulaire, par J. Lemaitre (= I. Hausherr), R. Roąues et M. Yiller, DSp 
11,2, Fascicules 13, 31 decembre 1950 (a continuer), c. 1762-1776. 

Compte rendu de DSp, Fasciculc XII, Paris 1949, OCP 16 (1950) 213-214. 

Compte rendu de D. Amand O.S.B. LAscese monastique de saint Basile. Essai 
historiąue. Maredsous 1949, OCP 16 (1950) 214-215. 

Compte rendu de H. M. Biedermann O.E.S.A. Das Menschenhild hei Symeon 
dem Jungeren dem Theologen (949-1022). Wiirzburg 1949, OCP 16 (1950) 
215-216. 


1951 

“Conlemplation chez les Grecs et autres orientaux chretiens’’, (Lemaitre = 
Hausherr), (cont. et fin), Revue dAscetique et de Mystique 27 (1951) 41-74. 
Compte rendu de F. Bertrand, Mystique de Jesus chez Origene, Paris 1951, 
OCP 17 (1951) 47.5-476. 

Compte rendu de R. Lcys S.J., L'image de Dieu chez saint Gregoire de Nysse. 
Esquisse d’une doctrine, Paris 1951, OCP 17 (1951) 476-477. 
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Compte rendu de C. Truhlar S.J., De experientia mystica, Romę 1951, OCP 17 
(1951) 491. 


1952 

Philautie. De la tendresse pour soi d la charite selon saint Maxime le Confes- 
seur, OCA 137, Romę 1952, 179 p. 

"III. Contemplation chez les Grecs et autres Orientaux Chretiens. 1. Ćtude du 
Yocabulaire, par J. Lemaitre (= I. Hausherr), R. Roąues et M. Yiller, DSp, 
Tome 11,2, Fascicules 14-15 (31 mai 1952) c. 1777-1787 (continuation et 
fin). 

"Contemplation III. Contemplation chez les Grecs et autres Orientaux Chre¬ 
tiens. 2. Expose historiąue, principaux auteurs, par J. Lemaitre (= I. 
Hausherr), DSp, Tome II, premiere partie, Fascicules 14-15 (31 mai 1952) 
c. 1787-1872. 

"Cirillo di Scitopoli”, Enciclopedia Cattolica 3 (1952) c. 1731. 

"Massimo il Confessore", Enciclopedia Cattolica 8 (1952) c. 307-308. 

"Oriente cristiano. III: Spiritualita", Enciclopedia Cattolica 9 (1952) p. 320- 
322. 


1953 

“Cyrille de Scythopolis", DSp II, 2^ partie, fascicule 16, Paris 12 juin 1953, c. 
2687-2690. 

“Le Pseudo-Denys est-il Pierre ITberien?”, OCP 19 (1953) 247-260. 

“Yariations recentes dans le jugement sur la Methode d’oraison des Hć.sy- 
chastes", OCP 19 (1953) 424-428. 

Compte rendu de Writings from the Philokalia on Prayer of the Heart, Trans- 
lated by E. Kadloubovsky and G. E. H. Palmer, London 1951, OCP 19 
(1953) 220-221. 

Compte rendu de W. Jaeger, J. P. Cavarnos, Y. Woods Callahan, Gregorii 
Nysseni Opera Ascetica, Leiden 1952, OCP 19 (1953) 436-438. 

1954 

“Les Exercices Spirituels de Saint lgnące et la methode doraison hesychasti- 
que”, OCP 20 (1954) 7-26. 

Compte rendu de H. Merki O.S.B., "Opotwatę 0ew. Von der platonischen An- 
gleichung an Gott zur Gottdhnlichkeit hei Gregor von Nyssa, Freiburg 1952, 
OCP 20 (1954) 181-182. 


1955 

"Direction spirituelle: II Chez les spirituels orientaux", (L’article du DSp cst 
extrait de Direction spirituelle en Orient autrefois, Romę 1955), DSp III, 
fascicules 20-21 (I^r septembrc 1955) c. 1008-1060. 

Direction spirituelle en Orient autrefois (= OCA 144), Romę 1955, 322 p. 
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Institut Pontifical Oriental: Annće Acadćmiąue 1951-1952. Au premier rang, de gauche k droite: Frćdśric Taillez S.J., Irćnće Hausherr S.J., 
Manuel Candal S.J., Jean-Michel Hanssens S.J., Antoon Wuyts S.J., Ignacio Ortiz de Urbina S.J., Mgr. Paul Ali Mehmet MuUa Sadć, 
Mauricio Gordillo S.J., Stanislaus Tyszkiewicz S.J., Georg Hoffmann S.J., Wilhelm de Vries S.J. 
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Compte rendu de P. Rabbow, Seelenfiihrung. Methodik der Exerziiien in der 
Antike, Munchcn 1954, OCP 21 (1955) 494-495. 

1956 

"Commenl priaient les Peres”, Reyue d'Ascetique et de Mystiąue 32/125 (jan- 
vier-mars 1956) 33-58; 33/127 (juillet-septembre 1956) 284-296. 

"L’Hesychasme. Ćtude de spiritualitć”, OCP 22 (1956) 5-40; 247-285. 

"Notę sur l’auteur du Corpus Dionysianum”, OCP 22 (1956) 384-385. 

“Nos raisons de prier", Regina Mundi (Roma 1956) 10-17. 

Compte rendu de Diadoąue de Photice, Oeuvres spirituelles, par Ed. des Pla- 
ces, Paris 1955, OCP 22 (1956) 228-230. 

Compte rendu de P. Sherwood O.S.B., St. Maximus łhe Confessor, The Asceiic 
Life. The Four Centuries on Charity, London 1955, OCP 22 (1956) 230-231. 

Compte rendu de M. A. van den Oudenrijn, Eine alte armenische Uhersetzung 
der Tertia Pars der theologischen Summa des hi Thomas von Aquin, Bern 
1955, OCP 22 (1956) 245. 

Compte rendu de J. Danielou S.J., Gregoire de Nysse, La vie de Moise ou Traite 
de la Perfection en matiere de vertu, Paris 1955, OCP 22 (1956) 409-411. 

1957 

"Paul Evergetinos a-t-il connu Symeon le Nouveau Theologien?”, OCP 23 
(1957) 58-79. 

“Spiritualite syrienne: Philoxene de Mabboug en version franęaise", OCP 23 
(1957) 171-185. 

"Abnegalion, renoncement, mortificalion; trois epouvantails ... et un peu de 
lumiere”, Regina Mundi , Romę 1957 n. 6, 2-16. 

"I fondamenti teologici della vita religiosa”, Cours donnę a Regina Mundi 
(1957). 

“Los fundamentos teológicos de la vida religiosa” (Traduction espagnole du 
cours ci-dessus dans Vida consagrada 1957). 

Compte rendu de Dionigi Areopagita, Le Opere, Traduzione e commento di E. 
Turolla, Padova 1956, OCP 23 (1957) 438-440. 

1958 

‘Spiritualite monacale et unitć chretienne”, Monachesimo orieniale, Atti del 
Convegno di studi al P.LO. dal 9 al 12 aprile 1958, OCA 153, Roma 1958, 
15-32. 

‘Le Moine et TAmitie”, Le Message des Moines a notre lemps. Melanges offerts 
a Dom Alexis, Abbe de Boąuen, Paris 1958, p. 207-220. “Ces pages sont 
extraite.s d’un ensemble de conferences ayant pour theme «Qu’est-ce 
qu'un moine?», et dans lesąuelles Tauteur montre commenl la yocation 
monastiąue realise a un titre eminent la vocation de chrćtien...” (,Note dc 
l'Editeur), 207. 
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"Korreferat zu P. Sherwood, ‘‘Maximus and Origenism", Beńchie zum XI. In- 
temationalen Byzantinisten-Kongress, Miinchen 1958, VII, “Referate”, 
Miinchen 1958, 15-16. 


1959 

Le Traite de 1’Omison d’Evagre le Pontiąue, Revue d'Ascetique et de Mystiąue 35 
(1959) 3-26; 121-146; 241-265; 361-385 (p. 3, Notę de la Redaction; “Nous 
avons pense repondre au desir de nos lecteurs en acceptanl de publier ici- 
meme cette nouvelle presentation d’un document dont les tires-^-part de 
la premiere edition oni ete rapidement epuises”). 

“Abnegation, renoncement, mortification”, Christus 20 (1959) 182-195. 

"Ignorance infinie ou science infinie?”, OCP 25 (1959) 44-52. 

"I fondamenti teologici della vita religiosa”, Vita monastica 13 (Camaldoli 
1959) 51-63. 

“Tpv Sscopiay Ta6CT)v. Un hapax eiremenon et ses conseąuences", Regina Mun- 
di 1 1 (1959) 10-17. 


1960 

Le Traite de 1'Oraison d’Śvagre le Pontigue, Continuation et fin. Revue d’Asceti- 
que et de Mystiąue 36 (1960) 3-35; 137-187. 

Les leęons d'un contemplatif: Le Traite de 1’Oraison d’Śvagre le Pontiąue, Paris, 
Beauchesne 1960, 199 p. 

Noms du Christ et voies d’oraison, OCA 157, Romę 1960, p. 314. 

"De Chrysostome a Pseudo-Chrysostome ou de la liberie a Tunicite”, OCP 26 
(1960) 102-107. 

"Fundamentos de la vida religiosa”, Seminarios 12 (1960) 7-18. 

Compte rendu de J. Darrouzes A.A., Symeon le Nouveau Theologien, Chapitres 
theologigues, gnostiąues et pratigues, Paris 1957, OCP 26 (1960) 157-158. 

Compte rendu de M. de Gandillac et R. Roąues, Denys TAreopagite, La Hie¬ 
rarchie celeste, Paris 1958, OCP 26 (1960) 158-159. 

Compte rendu de J. Yanneste S.J., Le mystire de Dieu. Essai sur la structure 
rationnelle de la doctrine mystiąue du pseudo-Denys l’Areopagite, Bruxel- 
les, Desclee 1959, p. 159-161. 

Compte rendu de P. K. Chrestos, NiKijra ErpOdron pvariKd avyypdppaTa, Thes- 
saloniąue 1957, OCP 26 (1960) 161-162. 

1961 

"La theologie du monachisme chez saint Jean Climaąue", Theologie de la vie 
monastigue. Śtudes sur la tradition patristigue (=Theologie 49) Paris, Au- 
bier 1961, 385-410. 

“La charite fraternelle", Christus 31 (Juillei 1961) 291-305. 

"La crypte melele des moines", XIH Congres International des Śtudes Byzan- 
tines Ohrid 1961, Resumćs des Communications, Ohrid-Beograd 1961, 47. 

Compte rendu non signe de, 1. Hausherr, Noms du Christ et voies d'Oraison, 
Romę 1960, OCP 27 (1961) 214. 
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Compte rendu non signe de, I. Hausherr, Les Leęons d'un contemplatif Le- 
Traiie de 1'Oraison d'Śvagre le Pontiąue, Paris 1960, OCP 27 (1961) 215. 

Compte rendu de I. Kechichian S.J., Gregoire de Nurek, Le Livre des prieres, 
Paris 1961, OCP 27 (1961) 455-457. 

Compte rendu non signe de, T. Śpidlik S.J., La Sophiologie de Saint Basile, 
Romę, P.I.O. 1961, OCP 27 (1961) 493-494. 

1962 

Solitude et vie contemplative d’apres 1'Hesychasme. Etude de spiritualite orien- 
tale (Notę de la Redaction: “Ce Cahier esl la reproduction, allegee avec 
Tagrement dc lauteur, de ąueląues notations d erudition, de rarticle paru 
dans OCP 1956 [5-40; 247-285] sous le titre de: “L’Hesychasmc, ćtude dc 
spiritualite"). Monastere de la Croix, Ćliolles (Seine et Oise) 1962, 93 p. 

"La caridad fraterna” (Traduction espagnole de “La charite fralernclle”, 
Christus [1961]), Obra de Ejercicios, Madrid 1962, 26 p. 

"Selbstverlcugnung, Entsagung, Abtotung” (Traduction allemande par A. 
Falkner S.J. de “Abnegation, rcnoncement, mortification", Christus 20 
[1959] 182-194) Der Grosse Entschluss XVII (1961-1962) 197-199; 248- 
252. 

“liber die geistige Yaterschaft” (Traduction allemande par W. Zeiner S.J. de 
la conclusion de Direction Spirituelle en Orient autrefois, Roma 1955), Der 
Grosse Entschluss 17 (1961-1962) 507-509. 

Compte rendu de J.-Cl. Guy S.J., Recherches sur la tradition grecąue des Apo- 
phtegmata Patrum, Bruxelles, Societe des Bollandistes 1962, OCP 28 
(1962) 432-434. 

Compte rendu de J. Darrouzes A.A., Nicetas Slethatos, Opuscules et Ijettres, 
(= SC 1961) Paris, OCP 28 (1962) 434-435. 

Compte rendu de Theologie de la vie monastigue. Etudes sur la tradition pa- 
tristiąue, Aubier 1961, OCP 28 (1962) 438-439. 

Compte rendu de M.-M. Laurent O.S.U., Realisme et richesse de 1’amour chre- 
tien. Essai sur eros et agape, Paris, Libraire Saint Paul 1962, OCP 28 (1962) 
440. 


1963 

"Vocation chretienne et Yocation monasliąue selon les Peres”, Laics et vie 
chretienne parfaite, par C. Colombo, J. Giblet, B. Haring, 1. Hausherr, S. 
Lyonnet cl K. Vl. Truhlar, Paris, Office General du Livre 1963, 33-115. 

Die Bruderlicbe” (Traduction allemande par A. Falkner S.J. de “La charite 
fraternellc”, Christus 31 [juillet 1961]), Der Grosse Entschluss 18 (1962- 
1963) 402-410. 

Les fondements theologiąues de la vie religicuse". La Vie des communautes 
religieuses (Montreal 1963) 271-282. 

Les mysteres du Rosaire”, Priere et vie, Toulouse 1963, 471-480. 
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1964 

Introductio in Doctrinam Spińtualem Christianorum Orientalium, Ad usum 
privatum Auditorum anni academici 1963-1964, in Pontificia Univcrsitate 
Gregoriana, 28 p. 


1965 

“La spiritualite des premieres generations chretiennes”, La Mystigue et les 
mystiąues, sous la direction de A. Ravier, Bruxelles, Desclee De Brouwer 

1965, 409-461. [“Ce chapitre constitue la premiere partie d’une etude plus 
ample, que lauteur, en raison de sa sanie n’a pu mener au terme qu'il 
s’etait d’abord assigne. Il devait etre suivi de deux autres parties, Tune sur 
lere des controverses chrislologiques, et la derniere sur lefflorescence du 
monachisme. Le titre generał en eut ete; La spiritualite chretienne orien- 
tale ancienne”. Notę de la Redaction, 409]. 

“Christliche Berufung zum Mónchtum nach den Kirchenvatern”, Laien und 
christliche Yolłkommenheit (Traduction allemande de Laics et vie chretien¬ 
ne parfaite, Paris 1963) Freiburg, Herder 1965, 30-114. 

“Yocación crisliana y vocación monaslica segun los Padres", Los laicos y la 
vida cristiana perfecta (Traduction espagnole de "Yocation chretienne et 
Yocation monastique selon les Peres”, Laics et vie chretienne parfaite, Paris 
1963), Barcelona 1965, 33-110. 

“La priere perpetuelle du chrćtien”, Sainiete et vie dans le siecle. Laicat et 
saintete, II, Romę, Herder 1965, 109-166. 

Priere de vie, Vie de priere, Notes de conferences presentćes par Michel Olphe- 
Galliard S.J., Paris, Lethielleux 1965, 461 p. 

Compte rendu de A. Ceresa-Gastaldo, Massimo il Confessore, Capitoli sulla 
Cariia, Roma 1963, OCP31 (1965) 191-192. 

1966 

Hesychasme et Priere, par les soins de T. Śpidlik S.J., OCA 176, Romę P.I.O. 

1966, xr + 306 p. ['Tnitiative prise par Tlnstitut Oriental de regrouper en 
un Yolume unique les principaux arlicles consacrćs par Hausherr a Thesy- 
chasme et a la priere", J. Cl. Guy S.J. dans la Prćface; aYec une bibliogra- 
phie et un portrait photographique de TA.] 

Contenu du Yolume: 

1) p. 1-3; “Un Pelerin russe de la priere interieure”, OCh 6 (1926) 174- 
176. 

2) p. 4-7: “Notę sur 1’inYenleur de la priere hesychasle”, OCh 30 (1930) 
179-182. 

3) p. 8-12; “Par dela TOraison pure grace a une coąuille. A propos d’un 
texte d’ĆYagre”, Revue d’Ascetique et de Mystigue 13 (1932) 184-188. 

4) p. 13-37: “Contemplation et saintete. Une remarquable misę au point 
par Philoxene de Mabboug (t 523)”, Revue d’Ascetigue et de Mystigue 
14 (1933) 171-195. 

5) p. 38-49: “Ignorance infinie”, OCP 2 (1936) 351-362. 



BIBLIOGRAPHIE D'tRĆNĆE HAUSHERR 


31 


6) p. 50-62: “A propos de spiritualite hesychaste: Controverse sans con- 
tradicteur", OCP 3 (1937) 260-272. 

7) p. 63-86: ‘‘Aux origines de la mystiąue syrienne: Gregoire de Chypre 
ou Jean de Lycopolis?”, OCP 4 (1938) 497-520. 

8) p. 87-128 “Les Orientaux connaissent-ils les 'nuits' de saint Jean de 
la Croix?”, OCP 12 (1946) 5-46. 

9) p. 129-133: "Yariations recentes dans les jugements sur la methode 
d’oraison des hesychastes”, OCP 19 (1953) 424-428. 

10) p. 134-153: “Les Exercices Spirituels de Saint lgnące et la methode 
doraison hćsychastiąue", OCP 20 (1954) 7-26. 

11) p. 155-162: "Nos raisons de prier", Regina Mundi (1956) 10-17. 

12) p. 163-237: “L’hesychasme. Etude de spiritualite”, OCP 23 (1956) 5- 
40; 247-285. 

13) p. 238-246: "Ignorance infinie ou science infinie?", OCP 25 (1959) 
44-52. 

14) p. 247-254: “Tf|v Sscopiay Tańrr)v. Un hapax eiremenon et ses conse- 
ąuences”, Regina Mundi 11 (1959) 10-17. 

15) p. 255-306: “La priere perpćtuelle du chretien”, Laicat et saintete: 
Saintełe et vie dans le siecle, Romę, Herder 1965, 111-165. 

"Thćologie de la volonte de Dieu et obeissance chretienne”, Revue d'Ascetique 
et de Mystiąue 42 (1966) 121-156; 257-286. 

Loheissance religieuse. Theologie de la yolonte de Dieu et obeissance chretien¬ 
ne, (Dapres Tarticle ci-dessus de la Revue d'ascetique et de mystiąue 42 
[1966]), Ćditions Priere et Vie, Toulouse 1966, 114 p. 

1967 

Loheissance religieuse. Theologie de la volonte de Dieu et obeissance chretien¬ 
ne, (NouYclle edition revue et augmentee de Tarticle publić par la Revue 
dascetiąue et de mystiąue 42 [1966]), Ćditions Priere et Vie, Toulouse 
1967, 116 p. 

'Pour comprendre 1’Orient chretien: La primaute du spirituel”, Conference 
faile a ITnstitut Oriental le 26 fćvrier 1967, OCP 32 (1967 = Miscellanea 
Jubilaria Instiluti 1917-1967) 351-369. 

Yocazione cristiana e vocazione monastica secondo i Padri”, Laici e vita 
cństiana perfetta (Traduclion italienne de Yocation chretienne et yocation 
monastiąue dans Ldics et vie chretienne parfaite, Paris 1963) Roma 1967, 
43-56. 

La preghiera continua del cristiano”, Santitd e vita nel mondo (Traduction 
italienne de "La priere perpćtuelle du chretien”, Saintete et vie dans le sie¬ 
cle 1965) Milan, Paoline 1967, 141-216. 

Yocaęao crista e vocaęao monastica segundo os Padres”, Leigos e vida cństd 
perfeita (Traduction portugaise par M. Cecilia e M. Duprat de Yocation 
chretienne et yocation monastiąue dans Laics et vie chretienne parfaite, Pa¬ 
ris 1963) Sao Paulo, Paulinas 1967, 317 p., 37-133. 

Oración de vida, vida de oración. (Traducion espagnole par J. A. Colinas S.J. 
de Priere de vie, Yie de priere) Bilbao, Mensajero 1967, 413 p. 
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Preghiera di vita, vita di preghiem, Nole di conferenze presentate da M, Olphc- 
Galliard (Traduction italienne de Priere de vie, Vie de priere, Paris 1965) 
Milano, Paolinc 1967, 448 p. 

Adorer le Pere en esprit et en veńte, Dix entreticns spirituels. Presentalion de 
M. Olphe-Galliard, Paris Lethielleux 1967, 256 p. 

1968 

La perfection du chretien, cours donnę a “Regina Mundi”. Texte etabli par 
Michel Olphe-Galliard S.J., dapres les notes d’I. Hausherr, Paris, Lethiel- 
leux 1968, 256 p. 

Adorar al Padre en espiritu y en verdad (Traduction espagnole par A. Marti 
Lloret de Adorer le Pere en esprit et verite 1967) Bilbao, Mensajero 1968, 
195 p. 

“A oraęao continua do cristao”, Santidade e vida no mundo (Traduction por- 
tugaise de La priere perpetuelle du chretien. Saintete et vie dans le siecle 
1965) 1968, 113-178. 

La ohediencia religiosa. Teologia de la voluntad de Dios y ohediencia crisliana 
(Traduction espagnole par A. Arza de “Obeissancc religieuse. Theologic 
de la Yolonte de Dieu et obćissance chreticnnc", Revue dascetigue et de 
mystigue 1966), Bilbao, Mensajero 1968, 134 p. 

"Voluntad de Dios y ohediencia cristiana”, Tradució y condensó Miguel 
Solaesa S.J., Selección teológica 7 (1968) 258-269. 

"The Will of God and Christian Obedience” (Traduction anglaise de "Obćis¬ 
sance religieuse. Theologie de la volonte de Dieu et obćissance chre- 
tienne", Revue dascetigue et de mystigue 1966), The Way, Supplement 5 
(1968) 5-68. 


1969 

Śtudes de spirilualite orientale, OCA 183, Roma 1969, 497 p. 

Contenu du Yolume: 

1) p. 1-5: “Dn precurseur de la theorie scotistc sur la fin de Tlncarna- 
tion", Recherches de Science Religieuse 22 (1932) 316-320. 

2) p. 6-10; "Une ćnigmc d’EYagre le Pontiąue; Centurie II, 50”, Recher¬ 
ches de Science Religieuse 23 (1933) 321-325. 

3) p. 11-63: “De Doctrina spirituali Christianonim Orientalium. Ouaes- 
tiones et scripta”, OCh 30 (1933): reimprimecs sont les p. 164-216 a) 
Lorigine de la theorie orientale des huits peches capitaux; b) L’in- 
fluence du liYre de Saint Hierothee; c) Un ecrit stoicien sous le nom 
de Saint Antoine Ermite. 

4) p. 64-96: “Lcrreur fondamentale et la logiąue du Messalianisme", 
OCP 1 (1935) 328-360. 

5) p. 97-98: "Deux noms a ajouter a la listę episcopale de Damas au 
neuYiemc siecle”, OCP 5 (1939) 525-526 

6) p. 99-103: “Eulogios-Loukios”, OCP 6 (1940) 216-220. 
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Institut Pontifical Oriental: Visite de Pedro Arrupe S.J., Supćrieur Gćnćral de la Compagnie de Jćsus, I" juin 1967. 
Assis k gauche du P. Arrupe, le P. Irśn6e Hausherr S.J. 
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7) p. 103-104; “La doctrine XXIV de saint Dorothee”, OCR 6 (1940) 
220 - 221 . 

8) p. 105-120; “Le Melerikon de Tabbc Isaie”, OCR 12 (1946) 286-301. 

9) p. 121-144; “Opus Dei”, OCR 13 (1947) 195-218. 

10) p. 145-179; “Dogme et spiritualite orientale", Revue d'Asceiique et de 
Mystigue 23 (1947) 3-37. 

11) p. 181-216; "Un grand autcur spirituel retrouve; Jean d'Apamee’’, 
OCR 14 (1948) 3-42. 

12) p. 217-245; "L’imitation de Jesus-Christ dans la spiritualite byzanti- 
ne”, Melanges offerts au P. Ferdinand Cavallera, Toulouse 1948 p. 
231-2.59. 

13) p. 247-260; Le Rseudo-Denys est-il Rierre riberien?”, OCR 19 (1953) 
247-260. 

14) p. 262-283; "Raul Evergeiinos a-t-il connu Symeon le Nouveau iheo- 
logien?", OCR 23 (1957) 58-79. 

15) p. 285-299; “Spiritualite syrienne; Rhiloxene de Mabboug en version 

franęaise", OCR 23 (1957) 171-185. 

16) p. 301-313; "Abnćgation, renoncement, mortification; irois epouvan- 
lails — et un peu de lumiere”, Regina Mundi 6 (1957) 2-16. 

17) p. 315-332; “Spiritualite monacale et unitę chretienne”, Monachesi- 
mo Orientale, (= OCA 153), Roma 1958, p. 15-32. 

18) p. 333-346; “Le Moine et Tamitie”, Message des Moines a notre temps, 
Raris 1958, p. 207-220. 

19) p. 347-359; "I fondamenti teologie! dellavita religiosa”, Vita Monasti- 
ca 13 (1959) 51-63. 

20) p. 361-386; "La theologie du Monachisme chez Saint Jean Clima- 
que”, Theologie de la Vie monastigue, Raris 1961, p. 385-410. 

21) p. 387-401; “La charitć fraternelle”, Christus 31 (1961) p. 291-305. 

22) p. 403-485; "Yocation chretienne et vocation monasliąue selon les 
Reres”, Lmes et vie chretienne parfaite, Romę, Herder 1963, 33-115. 

Renouveati de vie dans le Christ Jesus. Entretiens spirituels prćsentes par D. 
Lucien Regnault, Moine de Solcsmes, Raris Lethiellcux 1969, 236 p. 

Lehen aus dem Gehet (Traduction allemande de Prićre de vie, Vie de priere 
1965), Salzburg, Otto Muller Yerlag 1969, 221 p. 

"Los fundamentos teológicos de la vida religiosa" (Traduction espagnole de 
Tarticle paru en Vita Monastica de 1959 et en OCA 183), {Christus, Madrid 
1969), 180-187. 

“La oración perpetua del cristiano”, Santidad y vida en el siglo, Cristianos en 
el mundo de hoy (Traduction espagnole dc “La priere pcrpćtuelle du chre- 
tien", Saintete et vie dans le siecle. Laicat et saintete, Romę, Herder 1965), 
Barcelona, Herder 1969, 123-190 

"La discreción de cspirilu” (Traduction espagnole d’un cours de 1969). 

1970 

Novila di vita nel Crislo Gesit (Traduction italienne de Renouveau de vie dans 
le Christ Jesus, 1969), Romę 1970, 181 p. 
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Carita e Vita cristiana (Traduction italienne de La perfection du chretien, Paris 
1968), Roma 1970, 251 p. 


1971 

La petfección del cństiano, tcxto fijado por M. Olphc-Galliard S.J., Bilbao, 
Mensajero 1971, 282 p. 


1973 

“Los fundamentos tcológicos dc la vida religiosa”, Vida consacrada, verdad o 
mito? (Traduction espagnole de Tanicle paru en Vita Monaslica 1959) I. 
Hausherr, P. Molinari, R. Pousset, Mexico 1973, 108 p., 97-118. 

“Abnegación, renuncia, morlificación”, Cuestiones vitales en su perspectiva 
bihlica, Mexico, apud Provincialem S.J. 1973, 9-22. 

1975 

"Opus Dei”, On Benedictine Monasticism (Traduction anglaise dapres OCP 
1947, p. 195-218), (= Monastic Studies 11) by Ambrosc Wathen et Al., 
Mount Saviour Monastery 1975, 181-204. 

1978 

Solitudine e vita contemplativa secondo 1’esicasmo (Traduction italienne dc 
“Hesychasme, etude de spiritualite”, paru dans OCP en 1956 et tire a part 
par le Monastere d'Ś.tiolle en 1962, sous le titre de Solitude et vie contem- 
platwe), Brescia, Oueriniana 1978, 112 p. 

The Name of Jesus (Traduction anglaise par Charles Cummings dc Noms du 
Christ et voies d’oraison Roma 1960), Kalamazoo, Mich., Cistercian Publi- 
calions 1978, VIII + 358 p. 


1982 

Penthos. The Doctrine of Compunction in the Christian East (Traduction an¬ 
glaise par Anselm Hufstader O.S.B., de Penthos. La doctrine de la com- 
ponction dans 1’Orient chretien, Romę 1944), Kalamazoo, Michigan, Cis¬ 
tercian Publications 1982, x + 200 p. 

1987 

“The Monastic Theology of Saint John Climacus” (Traduction anglaise de 
"La theologie du monachisme chez saint Jean Climaąue”, Theologie de la 
vie monastiąue, Paris 1961, 385-410), The American Benedictine Review 
38/4 (1987) 381-407. 


1990 

Spiritual Direclion in the early Christian East (Traduction anglaise par An- 
thony P. Gylhiel de Direction spirituelle en Orient autrefois, Romc 1955), 
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Foreword by Bishop Kallistos Ware, Kalamazoo, Michigan, Cistercian 
Publications 1990, xxxtii + 434 p. 

1991 

Solitudine e vita contemplativa secondo lesicasmo, (reimpression, de 1 edition 
1978). Brescia, Oueriniana 1991, 112 p. 

1999 

Phdautia. DaWamore di se, alla caritd (Traduction italienne par L. Cremaschi 
de Philautie. De la tendresse pour soi d la charite selon saint Maxime le 
Confesseur, Romę 1952), Bose (Biella) Qiqajon 1999, 246 p. 

2000 

Teologia lacńmilor. Pldnsul §i strdpungerea inimii la Pdrinfii rdsdriteni (Tra- 
duclion roumaine de Penthos 1944), Editura Deisis, Sibiu 2000, 270 p. 

2004 

Tó Tceyfjoę. H didamaAia rrję Kardw^rję arpv xpicrctaviKp ’AvaroAfj (Traduction 
grec par Stella Michaelidou, de Penlhos. La doctrine de la componclion 
dans rOrient chretien, Romę 1944), Eic. 0eo(3iTr|ę, 0r|pa 2004, 322 p. 

“Panegyriąue de Saint Thomas d’Aquin”, Enghicn 1923, p. 8 (publie partielle- 
ment dans Priere de vie, Vie depńere, Paris 1965, p. 65-71 et integralcment 
dans ce volume aux p. 9-16). 


Sermons et CONFERENCES SPIRITUELLES 

Le P. Hausherr sadonna toute sa vie a l’activite pastorale, comme 
predicateur dans les paroisses ou lors de retraites, en tant que direc- 
teur spirituel ou conferencier. Il repondait Yolontiers aux invitations 
des moniales et ii nous reste de nombreux temoignages de cette lon- 
gue freąuentation. Nous en offrons ci-apres un echantillon, des textes 
d’Hausherr publies par le Benedictines de l’Abbaye Sainte Scholasti- 
que de Civitella San Paolo 00060 (Romę), dans leur revue Monastica. 

Projete par le Bienheureux Ildephonse Schuster O.S.B. (1880- 
1954) lorsqu’il etait Abbe de St-Paul-Hors-les-Murs et president de 
rinstitut Pontifical Oriental, le monastere de Civitella se trouve aux 
pieds du Mont Soratte, au nord de Romę. La premiere Abbesse, Mere 
Andrea Bonnafous O.S.B., etait venue de Sainte Scholastipue de 
Dourgne, pendant feminin de TAbbaye de Sant Benoit d’En Calcat. 
Ellc invitait souvent le P. Hausherr a donner des conferences et des 
exercices spirituels. Des sa fondation, la revue du monastere a trans- 
mis par ecrit certains de ces textes. En voici quelques titres, dans 
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lordre chronologiąue de publication, pour montrer quel fut le rayon- 
nement pastora! d'HausherT et comment il se poursuit encore au- 
jourd'hui. 


1967 

“Per ipsum, cum ipso et in ipso”, Monastica par les Moniales Benćdictines du 
Monastere de Santa Scolastica, Civitella San Paolo (Roma), 8/1 (1967) 3- 
10 . 

“Con il Rosario”, Monaslica 8/2 (1967) 20-28. 

"Come il figlio di Salome diventó il figlio di Maria”, Monastica 8/3 (1967) 19- 
23. 

“Eucaristia: sacramento totalizzatore”, Monastica 8/4 (1967) 3-19. 

1969 

"Siatę imitatori dcl Padrc”, Monastica 10/1 (1969) 2-5. 

"Penetrare in Dio”, Monastica 10/1 (1969) 34-41. 

“Cadere tra le braccia di Dio”, Monastica 10/1 (1969) 42-48. 

"Novita di vita”, Monastica 10/2 (1969) 36-43. 

“fe monaco colui che e separato da tutti e unito a tutti”, Monaslica 10/3 
(1969) 52-57. 

"II segreto della vera novita”, Monastica 10/4 (1969) 21-28. 

1970 

"La gioia che dimora', Monastica 11/1 (1970) 21-26. 

"Contemplazione”, Monastica 11/2 (1970) 41-47. 

1971 

"Saper dire ‘Tu’”, Monastica 12/1 (1971) 23-30. 

"Che cosa e la vita?”, Monastica 12/2 (1971) 10-15. 

“lo Yoglio te”, Monastica 12/3 (1971) 29-34. 

"La discrezione degli angeli”, Monastica 12/4 (1971) 10-12. 

1972 

Poesiadel Natale”, Monaslica 13/1 (1972) 3-7. 

Nella festa di S. Benedetto, parliamo del monaco”, Monastica 13/2 (1972) 3- 

8 . 

Beati coloro che cantano alleluia”, Monastica 13/3 (1972) 33-36. 

1973 

Nella festa di S. Giuseppe”, Monaslica 14/1 (1973) 31-34. 

Vivo del Paternoster”, Monastica 14/2 (1973) 46-48. 
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1974 

"Ritorniamo alla verita’, Monastica 15/2 (1974) 32-34. 

“Opus Del", Monastica 15/2 (1974) 36-42. 

“La paternita di Dio rivelata in Gesu Cristo”, Monastica 15/4 (1974) 17-26. 

1975 

“Testimonianze”, Monastica 16/1 (1975) 12-21. 

“Lessenza del Cristianesimo”, Monastica 16/3 (1975) 4-27. 

“Non erat ille Lux”, Monastica 16/4 (1975) 23-25. 

1976 

“E poi cerchiamo di pregarc anchc noi come pregava Gesu”, Monastica 17/3 
(1976) 23-25. 


1977 

"Monaco: uomo di preghiera”, Monastica 18/1 (1977) 6-8. 

"Siabal Mater”, Monastica 18/2 (1977) 3-4. 

“Perche pregare?”, Monastica 18/2 (1977) 14-20. 

“Due incontri con la Madonna”, Monastica 18/3 (1977) 40-46. 

1979 

"Voler vivere”, Monastica 20/1 (1979) 11-13. 

“La ricerca della vita”, Monastica 20/1 (1979) 14-23. 

"Guardiamo la Madonna”, Monastica 20/3 (1979) 24-26. 

“Sia fatta la tua volonla”, Monastica 20/4 (1979) 24-34. 

1980 

“II Padre spirituale: Tuomo di Dio”, Monastica 21/3 (1980) 17-27. 

1981 

“Parliamo del libro della vita”, Monastica 22/2 (1981) 16-19. 

“Tutto e possibile a colui che accoglie il Cristo”, Monastica 22/4 (1981) 4-5. 

1982 

“Saper aspettare”, Mona.ę/tca 23/1 (1982) 16-19. 

“Assolutamente nulla anleporre”, Monastica 23/2 (1982) 5-14. 

1983 

"La preghiera”, Monastica 24/4 (1983) 20-30. 
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1987 

"Liberia nella preghiera”, Monastica 28/1 (1987) 13-20. 

1991 

"Un ‘apax' di San Luca”, Monastica 32/2 (1991) 10-17. 

1995 

"Pienez/.a di gioia”, Monastica 36/1 (199.5) 8-10. 

1999 

“II dono del Padre", Monastica 40/1 (1999) 31-35. 

2001 

"Un Dio bonia”, Monastica 42/1 (2001) 39-43. 

“Devo7.ione di Maria", Monastica 42/4 (2001) 9-13. 

2002 

"Sali sul monie a pregare”, Monastica 43/2 (2002) 8-11. 

"Figli nel Figlio”, Monastica 43/3 (2002) 15-19. 

2003 

"II chicco di grano”, Monastica 44/2 (2003) 14-18. 

"Chi e il mio prossimo?”, Monastica 44/3 (2003) 2-5. 

2004 

"II mio Comandamenlo”, Monastica 45/1 (gennaio-marzo 2004) 3-7. 


Documents d’archives* 

"Panegyriąue de Sainl Thomas d’Aquin’', Enghien 1923, p. 8 (publie partielle- 
ment dans Priere de vie, Vie de priere, Paris 1965, p. 65-71 cl intćgralemcnl 
dans ce yolume aux p. 9-16). 

6 casselles de Memoires. 

Chevalier de la Legion d’honncur; correspondance. 

Noles diverses, plans; tablcs. Causerics. 

Correspondance rclative a quelqucs publications en franęais par Olphc- 
Galliard. 

(Fonds) Letlres de religieux et de quelque.s autres. 

(Fonds) Letlre.s de Jćsuiles 1947-1976. 

(Fonds) Dernieres letlres envoyees, rcęues. Reflexions 1964-1976. 

Pieces d’identite. Souvenirs de familie. 
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(Fonds) Notes, Confercnces. 

Cours et Notes. 

Retraite a Kloslerwartenstein. 

Joannes Cyparissiotcs. 

Lettrcs de Vogt a Hausherr. 

Recensions de ses osuvres. 

Photos. 

Son rapatriemenl en 1918: Papiers officiels. 

Extraits de sa correspondance. 

2 letlres inediles. 

(Fonds) Lettres de Mariannę de Jesus, carmelite 1929-1931. 

Cursus theologiae spiritualis Orientalis, in Universitate Gregoriana. 

Cours de theologic orienlale a 1’Institut Catholiąue de Toulouse 1943. 

Cursus theologiae Spiritualis Orientalis in Instituto Pontificio Orientali. 
Inlroduclio in doctrinam Spirilualem Christianorum Orientalium et in Theo- 
logiam Orientalem Spiritualem. 

(Fonds) Instit. Ponlif. Regina Mundi. 

Cours de theologic spirituelle in Regina Mundi. 

Cours aux Ursulincs de Romę. 

L'Hesychasmc. Divers travaux. 

(Fonds) Narses Nestorien Extrails, de ses homelies franęaises et grecąues 
Copie ms., de Joannes Cyparissiotcs. 

(Fonds) Jacąues de Saroug. Extraits divers en latin. Notes prises a TAthos. 
Oeuvres et travaux divers I: 21 pieces, dactylographiees et manuscrites. 
Oeuvres et travaux divers II: 10 pieces dactylographiees et manuscrites 
Notes et plans de retraites, Ursulines, et Causeries aux Carmelitaines, Romę. 
Commentaire du Credo. Probandat des Ursulines, 1959-1960. 

* NB Tous ces documents sont conserves dans les Archivcs de la Compagnie 
de Jesus en France, 15 rue Raymond Marcheron, 92170 Vanves. Archi- 
viste: Robert Bonfils, S.J., lei. +33146455166, e-mail: sjvanves@jesuiles. 
com. 
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Irenee Hausherr nei ricordi di un discepolo 

Accanto ai Dialoghi di Platone si leggono anche gli Apomnemoneu- 
mata Sokratou, che ci introducono meglio alla conoscenza della per¬ 
sona di Platone. Allora anch’io voglio presentare nella mia relazione 
una specie di Apomnemoneumata Hausherrou. Saranno ricordi del 
tutto personali; poiche ho vissuto accanto a p. Hausherr una ąuaran- 
tina di anni, lo considero come un mio vero maestro, eon cui scam- 
biavamo spesso idee ed esperienze. 


Le lezioni allIstituto Orientale 

II primo contatto awenne a scuola. A dire sinceramente, o per 
confessare il mio peccato, an’inizio non capivo troppo ii senso dellc 
sue lezioni. Divideva il suo corso in tre anni, non dava dispense, si 
aveva cosi Timpressione che si trattasse di “ąuaestiunculae” partico- 
lari. Certe sue dispense si potevano acąuistare al mercato nero. Furo- 
no fatte da p. Wetter, rettore del Russicum, ąuando frequentava le 
lezioni di Hausherr; ma quest’ultimo non gradiva affatto Tiniziatiya. 

lo ho iniziato a iTequentare il suo corso quando il padre stava 
spiegando la differenze fra le passioni e i pensieri cattivi. Non capivo 
il contesto. Si riusciva ad indovinare il senso dei suoi insegnamenti 
particolareggiati solo piu tardi. 

Destinato ad insegnare a Roma "spiritualita orientale,” senza che 
— diceva lui — ció dipendesse da una sua iniziativa o da una sua 
colpa, non trovava nessun libro soddisfacente sul quale appoggiarsi. 
Cercava quindi prima di raccogliere dei temi che gli parevano carat- 
teristici per la materia, e quindi, lentamente, passo a passo, tentava di 
collocarli in un ordine che aiutasse ad offrire un’immaginc integrale. 
Ma per molto tempo non pensava di poter giungere a questo. Alla fi- 
ne p. Raes, rettore delllstituto, temeva che Tinsegnamento di Haus¬ 
herr si disperdesse in frammenti, riusci cosi a convincere il padre a 
permettere di registrare e poi trascrivere alla meglio le sue lezioni di 
tre anni. Che fine fecero questi fogli? Venne a Roma J. Kirchmeyer 
che entrava nella redazione del Dictionnaire de spińtualite. Egli porto 
il materiale eon se a Parigi, lo sistemó, aggiunse i testi bene citati e 
COSI sorse Tarticolo, o piuttosto il trattato, perche e di una insolita 


OCP 70 (2004) 41-55 
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lunghezza: Grecgue (Źglise)'. Non si puó dire che p. Hausherr abbia 
preso ąuesto fatto eon soddisfazione, ma fu, senza dubbio unopera 
buona, perche la salute del padre s’indeboliva assai. 


DICTIONNAIRE DE SPIRITUALITE 

Ció ci conduce a menzionare un altro aspetto della sua attivita. Si 
sa che la collaborazione di Hausherr eon il Dictionnaire nacąue fin 
dairinizio. Gia nel primo volume troviamo il suo articolo Armenienne 
(spiritualiteP, tema che a quel tempo nessuno osava affrontare, e poi 
Biographies spirituelles. Epoąue byzantine^. Spesso inoltre indicava le 
voci da svolgere e alcune di esse sono State fatte dagli altri usando 
semplicemente il materiale di Hausherr. Cosi si puó dire che e suo 
merito se TOriente cristiano e cosi degnamente presentato nel pregia- 
to dizionario. 


SCELTA DEI TEMI PER LE GRANDI OPERE 

Yeniamo ora alle sue grandi opere. Sono dedicate a temi partico- 
lari. Secondo quale criterio furono scelti? Quando glielo si chiedeva, 
rispondeva vagamente: "Per puro caso, mi e cascato tra le mani”. Ma 
si sentiva dal tono della voce che evitava una risposta diretta. Com- 
presi il suo atteggiamento quando andai da lui per scegliere il tema 
per la tesi. Me ne offri subito uno; la spiritualita di Fozio. Purtroppo 
il tema era gia oceupato da un altro che sperava di finirlo, ma poi 
non lo fini. In questa situazione io presi Giuseppe di Yolokolamsk. 
Padre Hausherr lo accettó eon un sospiro e eon una nota ironica: "Su 
quante cose inutili si lavora e si scrivono libri!” Con la scelta della 
mia tesi si riconcilió solo piu tardi e mi aiutó nella stesura, quando si 
convinsc che questo autore, che gli sembrava banale, ebbe una gran¬ 
dę importanza per il concetto della tradizione dominantę presso i 
Russi. I suoi consigli erano sempre ispirati da un solo principio che si 
direbbe proveniente dalia filosofia dei valori; se si mettono troppo in 
rilievo le cose non importanti, perdono di valore quelle che sono im¬ 
portami e si falsifica la visione della realta. Quando gli mostravo il te- 
sto di ció che avevo gia scritto piu che ad aggiungere qualcosa, mi in- 


’ Vol. VI, col. 808-872, 
2 Col. 862-876. 

^ Col. 1635-1646. 
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segnava a cancellare vari passi. Questo era ii criterio, eon cui lui stes- 
so sceglieva i temi dei suoi studi. 

Ma come indovinare che cosa si deve considerare importante, co- 
me distinguerlo da ció che non ha grandę yalore? La scelta potrebbe 
dipendere da un motivo puramente soggettivo. P. Hausherr infatti 
giustificava le sue sceite cosi: "Mi sembra, mi parę, non lo so...”. Ma 
in realta egli e stato sotto Tinflusso di un suo "maestro nascosto” del 
quale non vo]eva parlare. Ma ora si puó dire di chi si trattava: stima- 
va moltissimo H. de Lubac. Non ne parlaya, dato che a quel tempo, a 
Roma, il futuro cardinale era considerato di dubbia ortodossia. Ma in 
privato e sussurrando, Hausherr mi menzionava, eon ammirazione 
quasi sacra, ció che de Lubac svi]uppava, sulle tracce di Origene, sul 
doppio senso delle Scritture: senso letterario e senso spirituale. Va da 
se che per un professore di spiritualita il senso spirituale deve essere 
incomparabilmente superiore. Hausherr lo prese come suo principio, 
applicandolo non soltanto alla lettura della Bibbia, ma anche alla let- 
tura dei testi patristici. 

In questo contesto si puó considerare come una nascosta confes- 
sione autografico-metodologica Tarticolo di Hausherr che egli non 
permise fosse pubblicato eon ii suo nome, ma eon una camuffata tra- 
duzione in francese Lemaitre, redatto insieme ad altri. Lo troviamo 
in Dictionnaire de spiritualite nella voce generale Contemplation chez 
les Orientaux chretiens*. Si legge il testo di Massimo il Confessore su 
come uno arriva alla conoscenza spirituale; "Come un agricoltore che 
cerca un posto idoneo a piantarvi un albero selyaggio, a]l’improwiso 
trova un tesoro nascosto...”'’. Ż quindi una illuminazione, una ispira- 
zione che suppone una connaturalita di chi legge. Ma soprattutto in 
queirarticolo troviamo bene spiegata la distinzione fra gnosis, scienza 
ąualsiasi, e theoria, conoscenza spirituale. Era la questione che oceu- 
pava Hausherr tutta la vita. Ma come presentarsi al forum scientifico 
eon ció che non e frutto di analisi testuale, ma di una illuminazione 
ispirativa? 


Come giustificare a liyello scientifico una ispirazione personale 

ILLUMINANTE IL SENSO DI OUALCHE TESTO? 

La soluzione di questo problema appare considerando i contatti 
che Hausherr aveva eon amici. Nominiamo in primo luogo J. Da- 
nielou. Si stimavano mol to, ma nacąue fra loro anche un grazioso di- 


Vol. 11,2, col. 1762-1872. 

^ Centurie gnostiche 1,17, PG 90, 1089 a. 
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verbio. Danielou caratterizzó uno scritto di Hausherr dicendo: "Otti- 
mo, peccato che il francese non sia buono". Venne la risposta di 
Hausherr in riferimento a ąualche articolo di Danielou: “II francese e 
ottimo, peccato che il contenuto sia meno buono”. Qui si puó notare 
che a Hausherr, AIsaziano, non piacevano per niente le correzioni del 
suo francese, soprattutto se gli venivano fatte a Roma e provenivano 
da ąualche Fiammingo. Ma mettiamo da parte i pettegolezzi; Haus¬ 
herr stimava moltissimo Danielou proprio per le sue ispirazioni pene- 
tranti. Mi raccomandava soprattutto le sue lezioni su Origene. Ma 
conosceva anche le critiche mosse a Danielou a causa delle sue cita- 
zione di testi, citazioni che erano considerate sommarie e del tutto 
insufficienti come prove. Come rimediare a ąuesto difetto? 

Hausherr propagó il metodo che in seguito H. Crouzel applicó ai 
suoi studi su Origene: una globalizazzione delle citazioni puó dimo- 
strare che certi pensieri esprimono la costante convinzione delFauto- 
re che predomina, o come gli autori orientali dicono, mostrano il 
cuore a differenza della testa che e mutabile: in essa passano certi 
pensieri passeggeri senza importanza. 

Per Hausherr si trattava, per cosi dire, di una globalizazzione assai 
ampia. Cercava non soltanto il pensiero costante di un certo autore, 
ma il pensiero spirituale universalmente valido che lo Spirito Santo 
ispira a ąuelli che lo accettano. Applicava alle sue letture ció che eon 
tanta insistenza Origene affermava della Sacra Scrittura: gli autori 
sono differentissimi, i sensi letterari dei loro trattati molto vari, eppu- 
re ció che costituisce il senso spirituale dei testi e uno solo: Cristo 
nella sua pienezza e nella sua unita. Ed e proprio ąuesta unita uni- 
versale del pensiero che prova la sua spiritualita autentica. Per vedere 
come Hausherr applicava ąuesto metodo, e sufficiente aprire ąual- 
siasi suo libro, vg. il Penthos^. Con che spontaneita passa da un asceta 
siriaco antico ad un dotto scrittore bizantino, tomando ad un Padre 
greco dopo la citazione di Efrem! 

Come spiegare che autori di tante epoche diverse con convinzioni 
filosofiche spesso erronee e spinti da circostanze imprevedibili, con- 
cordano meravigliosamente ąuando pronunciano un pensiero vera- 
mente spirituale? E il miracolo dello Spirito presente e attivo nella 
Chiesa. Per ąuesto motivo Hausherr raccomandava caldamente di at- 
tribuire la dovuta importanza ai semplici monaci spirituali e non si 
stupiva che ąucsti fossero nemici degli "scrutatori” e dei dotti inter- 
preti della fede. 


Penthos. La doctrine de la componction dans ł’Orienl chretien, OCA 132, Roma 

1944. 
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CONFRONTO FRA I DDE MODI DI LEGGERE I TESTI 

II confronto fra i due sensi di lettura non deve essere necessaria- 
mente polemico. Lo posso illustrare nuovamente eon un ricordo per- 
sonale. Quando ho cominciato a scrivere ii mio libro La sophiologie 
de S. Basile'', ho scelto anch'io il metodo globale per ritrovare i pen- 
sieri spirituali costanti in Basiho. In quel tempo avevo relazioni di 
amicizia eon ii grandę "basilologo” J. Gribomont, ehe ]avorava sui te- 
sti deWAsceticon basiliano eon una aeutissima analisi letteraria. Va 
da se ehe i nostri metodi di lavoro differivano assai. Finito il libro, 
glielo offrii, ehiedendogli se per easo volesse seriveme una reeen- 
sione. Egli abbozzó due pagine eritiehe, ma per amieizia non le volle 
pubblieare, ma io gli offrivo tutta la liberta di dire il suo parere. Alla 
fine abbiamo fatto un eompromesso davanti a p. Hausherr. Gribo¬ 
mont rieobbe ehe ei sono due diversi approeei ai testi patristiei, eosi 
eome alla S. Serittura; analisi letteraria e rieerea del senso spirituale. 
Da quel tempo eon Gribomont abbiamo lavorato insieme non poeo 
nella stesura di voei del Dizionario degli Istituti di perfezione. 

OPERE PRINCIPALI; DiRECTION SPIRITUELLE EN ORIENT AUTREFOIS* 

Ma tomiamo airopera di Hausherr. La ben nota teologa tedesea F. 
von Lilienfeld usava i suoi libri volentieri nei lavori di seminario alla 
faeolta evangeliea di Erlangen. Mi ehiese pareeehie volte i testi di 
Hausherr, anehe fotoeopiati. Ben rieordo la sua valutazione; "Deve 
essere uomo mol to spirituale se e riuseito a seoprire il puro senso 
spirituale del penthos nel putiferio dei testi penitenziali della Chiesa 
orientale, dove altri lettori sempre si perdevano”. 

Luomo spirituale! Ma ehi puó essere eonsiderato tale, e quale e la 
sua funzione essenziale nella Chiesa? Hausherr dediea alla questione 
il suo studio Direction spiritelle en Orient autrefois. Quando il libro 
usei, fu subito notato da Mons. Ceeehetti, della S.Congregazione 
degli studi. Appena usei il libro eitato di Hausherr, subito se ne pro- 
euró un esemplare. Disse soltanto eon un sospiro: "En Orient autre- 
foisl Ouanto abbiamo bisogno di un tale studio non soltanto en Orient 
autrefois, ma anehe in Oeeidente oggi, per sapere quale e la vera fun¬ 
zione dei padri spirituali nella formazione del elero!” La Congrega- 
zione, spinta da Pio XII, organizzó un grandę eonvegno, a quel 
tempo, dei padri spirituali dei seminari italiani dove si eereava di 


^ Roma 1961, OCA 162. 
* OCA 144, Roma 1955, 
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tracciare, laboriosamente, la distinzione tra superiori e padri spiri- 
tuali ma dove si insisteva anche nellaffermare che ii buon padre spi- 
rituale non e lo stcsso che un confessore ben formato in dottrina mo¬ 
rale secondo lo spirito di sant'Alfonso. Purtroppo in quel grandę con- 
vegno dei padri spirituali non c’era una persona capace di spiegarlo. 
Il libro di Hausherr appariva a quel riguardo illuminante. Se vi e una 
doppia lettura dei testi dogmatici, letteraria e spirituale, incontriamo 
lo stesso doppio atteggiamento nellapplicazione delle leggi morali 
nella relazione personale eon gli uomini. 


Studi sull’esicasmo 

Se pratichiamo un doppio atteggiamento in relazione agli altri, 
non e forsę questo un riflesso della nostra vita personale che vacilla 
fra due atteggiamenti interiori? Vi e dentro di noi uno sforzo morale 
che ci spinge a vivere secondo natura, cioe secondo la ragione, se¬ 
condo le leggi giuste; ma sentiamo anche un impulso continuo a vive- 
re secondo la liberta, secondo la persona che grazie alla vocazione di- 
vina e irrepetibile. NelfOriente cristiano queste due esigenze si scon- 
travano, o dialogavano in forma di continua dialettica, fra la vita 
secondo la disciplina cenobitica e la liberta degli esitasti. Si sa che 
1’esicasmo, insieme a Gregorio Palamas, e stato considerato da pa- 
recchi come una deviazione sospetta. P. Hausherr intui fin dalfinizio 
che i vcri aspetti positivi di questo grandę movimento devono ancora 
esscrc messi in luce. 

Forsę fu un caso che il suo primo libro fu unedizione critica del 
famoso testo di Niceforo: La Methode doraison hesychaste'^. "Non cre- 
devo che qualcuno Tayesse letto”, disse piu tardi, irritato dalfincom- 
prensione di M. Lot-Borodine e di V. Losskij, per cui Hausherr era 
come se avesse scelto la parte degli awersari dellesicasmo, mentre 
egli di fatto e divenuto in seguito uno dei suoi migliori interpreti. Fu 
perció molto contento, quando diedi alla ristampa alcuni suoi articoli 
dispersi eon il titolo Hesychasme et priere'°. 

Egli trovó il vero fondamento della tendenza esicasta nella mistica 
evagriana. E non fu per niente contento quando fu per questo criti- 
cato. Preferiva tacere sul fatto che un teologo cosi illustre come era 
H. Urs von Balthasar non apprezzasse il giudizio positivo sul "grandę 


^ OC IX,2, Roma 1927. 
OCA 176, Roma 1966. 
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teologo del deserto” e neanche Tinterpretazione di Massimo Confes- 
sore, esposta nella Philautie^'. 

Quest’ultimo libro era personalmente caro allo stesso Hausherr 
perche trattava in modo facile e leggibile il suo amato Massimo Con- 
fessore, che nei testi originali, ripresi nella Filocalia, sembra compli- 
catissimo e che nelle analisi dotte di Urs von Balthasar non si chiari- 
sce. 


PUBBLICAZIONI PARENETICHE 

Certo, ąuando si leggono i testi eon atteggiamenti diversi, c e sem- 
pre il pericolo di non comprendersi. E questo era senza dubbio ció 
che rendeva Hausherr stranamente timido neirintavolare un collo- 
quio aperto sui propri libri e sulle proprie idee eon altri professori, 
non esclusi quelli della sua stessa casa. Sospettavano fosse un solita- 
rio, chiuso; "Si apre soltanto alle devote suore, non a noi” notavano 
maliziosamente alcuni. Ma questa caratteristica apparente aveva un 
motivo particolare. Hausherr era molto convinto che le cose spirituali 
possono e anche devono essere spiegate al popolo senza il peso del- 
Tapparato scientifico, riteneva che questa attivita parenetica (meglio 
che divulgativa) e molto utile ai professori che analizzano i testi 
scientificamente. S’indovina facilmente la ragione per cui questa dop- 
pia attivita gli pareva tanto raccomandabile per i dotti professori. 
Purtroppo Hausherr non era sempre apprezzato per questo suo at- 
teggiamento. Da allora dette le sue belle meditazioni solo ad alcune 
suore, che le pubblicarono in alcune rivistine, oggi sono introvabili; 
sembra addirittura che parecchi suoi testi finirono non si sa dovc, 
senza mai vedere la luce. Per fortuna un suo ottimo abbozzo per uno 
studio su eros e agape fu salvato essendo offerto ad un’uditrice di 
Regina Mundi, che ne fece la sua tesi ad lauream'^. 


La spiritualitA del cuore? 

D’altra parte Hausherr esercitó eon me un bellesercizio di conso- 
latore e stimolatore quando io ero scoraggiato da simili difficolta, 
avendo incominciato a scrivere sul cuore e sul ruolo fondamentale 


'' Philautie. De la tendresse pour soi d la charite selon Maxime le Confesseur, OCA 
137, Roma 1952. 

M. M. Laurem, Realisme et ńchesse de l’amour chretien. Essai sur Eros et Agape, 
itt Studia Regina mundi 1 (1961) 1. 
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dei sentimenti nella spiritualita russa. Oggi io capisco assai bene le 
difficolta che sorsero. AUhnizio di ogni anno si faceva ancora il giu- 
ramento contro ii modemismo e si condannavano ąuelli che vo]eva- 
no far nascere la vita religiosa come ex latebris subconscientiae pro- 
rumpit e si insisteva sul fatto che la fede ha un consenso razionale. In 
ąuelloccasione ho avuto vari colloąui istruttivi eon Hausherr su un 
tema a lui molto caro; ii cuore come organo autentico della contem- 
plazione spirituale e ii valore dei sentimenti del cuore. Mi diede vari 
consigli saggi per evitare incomprensioni. 

Dopo varie discussioni egii si concilió anche eon ii fatto che io mi 
occupavo di spiritualita russa. A]l’inizio me lo sconsig]iava, racco- 
mandandomi caldamente di studiare ]’armeno per poter scoprire 
tante belle cose sconosciute agli studiosi di spiritualita. Purtroppo pe- 
ró il mio studio delbarmeno fini alla pagina 17 del manuale lingui- 
stico. Io interpretavo un po’ małe Fatteggiamento negativo di Haus¬ 
herr verso la spiritualita russa. Ma le sue ragioni erano le seguenti: i 
Russi si sono convertiti al cristianesimo tardi, come operai delFulti- 
ma ora, i fondamentali concetti della spiritualita orientale erano dun- 
que gia formati in altri ambienti; i Russi ąuindi soltanto ripetevano 
ció che si sapeva altrove gia precedentemente. Ma alla fine furono 
proprio ąuesti nostri colloąui sulla spiritualita del cuore che lo con- 
vinsero della grandę attualita della spiritualita slava per il nostro tem¬ 
po, se viene ben presentata. 

Ció ha una connessione anche eon la sua vita spirituale personalc. 
Conosciamo il suo articolo Les grands courants de la spiritualita orien- 
tale'’'. Benche a suo tempo fosse assai apprezzato da Danielou, quan- 
do io raccoglievo in un libro diversi articoli importanti di Hausherr, 
egli non voleva permettere che si pubblicasse. Non so perche. Ad ogni 
modo io poi Tho utilizzato subito alFinizio del mio libro: La spiritua- 
lite de 1’Orient chretien'*. Egli distingue tre correnti principali del 
tempo patristico: la spiritualita pratica, la spiritualita contemplativa, 
la spiritualita del supematuralc conscio. Dopo aver sentito qua e la 
alcune piccole "rivelazioni”, sono convinto che lui preferiva la terza: 
la spiritualita del cuore, del sentimento. Evidentemente era ben con- 
sapevole di quanto sia difficile parlare di essa. Perció apprezzava il 
mio coraggio di mettermi a chiarire, in qualche modo, i termini che 
sembrano o banali o sospetti. 


OCP 1 (J935) J 14-138. 
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L’attualita dei pensieri di Hausherr 

Oseró dire ąualche pensiero suirattualita dei principali pensieri di 
Hausherr. 

Cominciamo eon uno del tutto pratico che fu gia, a suo tempo, 
molto apprezzato dalia Congregazione degli studi, attraverso Mons. 
Cecehetti. La pratica del sacramento della penitenza passa una gran¬ 
dę crisi. Hausherr dimostró che la causa e da cercare piu a fondo; 
nella crisi della direzione spirituale. Quest’ultima, presso i primi mo¬ 
nad, era al centro della pedagogia ascetica della vita e nei tempi delle 
crisi essa era mezzo efficace di risveglio. Lo si puó illustrare eon un 
esempio tratto dalia storia del monachesimo russo. Sappiamo che, 
dopo un primo entusiasmo, apparve nel ąuattrocento un periodo di 
decadenza. Sorsero allora due grandi riformatori: Giuseppe di Volo- 
kolamsk e Nil Sorskij. Uno si potrebbe designare eon il linguaggio dei 
nostri tempi come tradizionalista, Taltro come innovatore carisma- 
tico. Chi di questi ebbe successo? Ambedue, ma solo per una o due 
generazioni, poi di nuovo apparve la decadenza. Il vero rinnova- 
mento del monachesimo russo awenne solo piu tardi eon Tapparizio- 
ne di grandi padri spirituali, gli startsi. II libro di Hausherr Direction 
spirituelle mostra in modo penetrante la loro funzione e le loro carat- 
teristiche. 

Altro fenomeno del nostro tempo: Tinteresse inconsueto per i 
"metodi fisici” dei neoesicasti e per le meditazioni orientali non cri- 
stiane. Hausherr, interrogato spesso a ąuesto proposito, non voleva 
mai rispondere. Affermava bruscamente: "Di ąueste cose io non mi 
oceupo." Un solo suo articolo va in ąuesta direzione, ąuando si ri- 
porta che gli era stato domandato se non e forsę vicino a ąueste pra- 
tiche ció che dice santlgnazio nel suo “terzo modo di pregare”: ar- 
monizzare le parole della preghiera eon il respiro. La sua risposta e 
conforme al suo atteggiamento generale: e la preghiera interiore che 
sente il bisogno di esprimersi cosi, ma e sbagliato credere che eon 
ąualche metodo fisico si raggiunga la preghiera'®. Egli fu molto con- 
tento ąuando gli mostrai i testi di Teofane il Recluso, russo, che e 
perfettamente del suo parere. E ąuando gli feci notare che Teofane 
disprezza ąuelli che credono di aver trovato nella Preghiera di Gesu 
un "talismano”, egli commentó eon una sola parola: "Magnifico!” La 
risposta fu in armonia eon il suo studio Noms du Christ et voies 
doraison'^’. 


'® Les Exercices Spińtuels de Saint lgnące et la methode doraison hesychastigue, 
OCP 20(1954) 7-26. 

**OCA 157, Roma 1960. 
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La fede e la ragione 

Lo spirituale non si deve confondere eon ii fisico, ma neanche eon 
]’inte]lettuale puramente umano. Mi e eapitato, per puro easo, tra le 
mani un reeente libro di un professore tedeseo di psiehiatria Daniel 
Heli: Seelenhunger. Der fuhlende Mensch und die Wissenschaften vom 
Leben^''. La tesi dominantę sostiene ehe mentre da Aristotele Tanima 
fu eonsiderata eome prineipio di vita, per la soeieta moderna la fun- 
zione delFanima e ridotta al solo modo di pensare astratto. Come 
eeroavo di dimostrare, lo sforzo eontinuo di Hausherr era ąuello di 
liberare la eonoseenza umana dal giogo deirastrattismo e di inserirla 
nella vita. 

Quando e useita leneieliea Fides et ratio, mi fu ehiesto dairo^^er- 
vatore romano^^ di sorivere un eommento da parte degli Orientali (e 
questa, sembra, la prima eneieliea pontifieia, dove sono nominati au- 
tori ortodossi). Osavo, nello spirito di Hausherr, roveseiare un po’ la 
problematiea: non e’e dubbio ehe la fede usa la ragione, ma il grandę 
problema del nostro tempo e rendersi eonto ehe la ragione ha biso- 
gno di essere inserita nella vita per mezzo della fede e per mezzo del- 
Tatteggiamento spirituale personale, utilizzato soprattutto dai santi. 

Infatti leggendo i testi patristiei, Hausherr si interessava meno di 
eió ehe i termini potrebbero signifieare in se, ehe di eome essi erano 
yissuti dai santi. Di eió abbiamo un’analogia attuale. Quando si pre- 
parava la redazione uffieiale del reeente Catechismo cattolico, il ear- 
dinale di Vienna Sehoenbom, uno dei prineipali eollaboratori, insi- 
steva affinehe vi fosse inserito ąualehe testo della pieeola Teresina di 
Gesu. Gli faeevano obiezione rilevando ehe eió sarebbe stato un ele¬ 
mentu disturbante nello stile degli insegnamenti teoretiei. Ma Seho- 
enbom insisteva dieendo: Abbiamo bisogno almeno di un aeeenno al 
fatto ehe il vero valore di ąuesti insegnamenti si aeąuista dalia vi- 
sione di eome sono stati vissuti. 

Permettemi di usare una illustrazione strana. Esiste una poesia di 
un giovane poeta eeeo di nome J. Wolker. Egli amava leggere le poe- 
sie sul marę, ma purtroppo non aveva mai visto il marę. Finalmente 
riusei ad arrivare a Krk, roeeiosa isola della Croazia. Fu deluso? Dif- 
fieile dirlo. Serive solo ehe per sei giomi su ąuelkisola di roeee eerea- 
va il marę: "Ma il marę non l’ho trovato. Ho visto soltanto un ueeello 
blu (eosi gli appariva il marę) ehe ogni mattina si svegliava e ogni se¬ 
ra s’addormentava fra le pietre.” Ma il settimo giomo, ąuando suona- 


Bem 2003. 
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vano le campane, il poeta ha detto di aver trovato il marę negli occhi 
dei marinai che "costruiscono” il vero marę e dal marę sono "costrui- 
ti”. 

Alla luce di ąuesta parabola la spiritualita orientale appariva come 
un grandę marę, ma Hausherr lo cercava negli occhi dei marinai- 
santi, autori spesso lontani, sconosciuti, ma divenuti negli studi di 
Hausherr vivi testimoni del marę divino. 


I MONACI ORIENTALI E L’ECUMENISM0 

Mi parę che ąuesta sia una buona occasione per aggiungere un 
pensiero di Hausherr sul contesto ecumenico. Albinizio, ąuando si 
cominciava a parlare di convegni ecumenici, lui sembrava assai scet- 
tico e commentava la cosa dicendo: "I buoni monaci evitavano tali 
discussioni, sapendo che erano contro la carita". Ma fu provocato da 
un difensore dellecumenismo eon un’osservazione maligna: "Sappia- 
mo, che i suoi buoni monaci erano sempre awersari accaniti degli 
sforzi unionistici, erano contro 1’unione delle Chiese.” Ció suscitó ad 
Hausherr la voglia di scrivere ąualche cosa sul contributo dei monaci 
orientali per Funita della Chiesa. Di ció conserviamo solo una bozza 
di una conferenza che Hausherr fece leggere ad un’altra persona'^. E 
ąuindi una ąuestione che sembra bizzarra. 

"Ma ogni teologia che e sollecita a rispettare la pieta — scrive Gre- 
gorio Palamas — si vede costretta ad affermare ogni tanto una cosa e 
poi un akra, ąuando l’una e 1’altra sono vere; ma contraddirsi in ąue- 
ste affermazioni e proprieta degli uomini del tutto privi d'inte]li- 
genza.” E ancora; "Ż necessario tener 1’eąuilibrio fra i due membri 
dellantinomia”^'’. 

Lantinomia suka ąuale desideriamo ora fissare la nostra atten- 
zione e la seguente. Una ąuantita enorme di discorsi che abbiamo 
sentito si concentra su ąuesta tesi; Gesu Cristo, per mezzo del suo 
Spirito, ha fondato una Chiesa divino-umana, indivisa. Ma interven- 
nero le debolezze e i peccati umani che da secoli lacerano 1’unica tu- 
nica del Salyatore. Ma ii problema si puó affrontare anche dalia parte 
opposta in ąuesta forma: Gesu, eon la sua venuta e eon il suo Spirito 
venne nel mondo per ricondurre alFunita eon il Padre il genere 
umano disgregato dal peccato. E ąuesta disgregazione originale ap- 
pare dalFinizio fino ad oggi anche nella Chiesa. L’opera unificante di 


Spińtualite monacale et imitć chretienne, in Monachesimo orientale, OCA 153, 
Roma 1958, pp. 15-32. 
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Cristo e storica e progressiva, la sua perfezione sara escatologica. 
Questo ci spinge a guardare in avanti, ma anche dietro le nostre spal- 
le. Ż utile ricordare ció che e gia stato fatto, per rendere giustizia agli 
uomini santi che portarono nella storia pietre preziose per la costru- 
zione deirunico tempio di Dio. Il contributo dei monaci delhOriente a 
ąuesta opera deirunione, affermó Hausherr, e senza dubbio notevole. 
Dato che la conferenza menzionata e solo un abbozzo, cercheró di 
mettere maggiormente in rilievo alcuni aspetti fondamentali che 
sviluppano il pensiero in ąuesta direzione. 

Il primo punto, tipicamente hausherriano, si puó esprimere cosi: i 
monaci santi erano in ricerca assidua del senso spirituale di tutto ció 
che leggevano e assorbivano. In tal modo diffondevano spontanea- 
mente un senso per Tunita nascosta e misteriosa che passava facil- 
mente i limiti delle Chiese istituzionalmente separate. Hausherr ama- 
va illustrarlo eon gli esempi conereti delbAbate Isaia e soprattutto di 
Evagrio. Quest’ultimo, condannato dai greci, ritomó nella sua patria 
eon il nome misterioso di Isacco Siro o di Pseudo-Nilo, i cui aforismi 
sulla preghiera sono stati cosi bene commentati da Hausherr in Les 
leęons d'un contemplatiP'. 

Sulle differenze fra la spiritualita orientale e loccidentale posso 
raccontare un bizzarro episodio. Un ecclesiastico, studioso, tomando 
dalia Grecia si fermo a Roma. Awicinó Hausherr per mostrargli la 
sua grandę scoperta. Disse di aver visto che in alcuni conventi, sia 
maschili che femminili, usavano per promuovere la vita interiore un 
testo spirituale copiato a mano. II nostro studioso non si risparmió, 
lo copió anche lui. Promise di farę Tanalisi di ąuesto testo per scopri- 
re coneretamente le essenziali differenze fra spiritualita latina e gre- 
ca. Hausherr sfoglió il testo superficialmente e cominció a ridere. Si 
trattava del Combattimento spirituale di Scupoli, tradotto in greco da 
Nicodemo Agiorita. Il buon religioso poteva risparmiarsi la fatica di 
copiarlo a mano, perche lo poteva comprare, per poche draeme, 
stampato, in ąualsiasi libreria di Atene. Allora se la spiritualita scopre 
cosi facilmentc la sua identita fondamentale, e certamente merito dei 
buoni monaci sia occidentali che orientali. 


L’aspetto spirituale delle relazioni personali 

Con la ricerca del senso spirituale delle diverse espressioni concet- 
tuali della fede cristiana i monaci preparavano anche il terreno per il 
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contatto spirituale fra ]e persone, per relazioni che sono piu forti di 
ąuelle fondate suirunita giuridica e istituzionale. Un tale atteggia- 
mento non si impara da congressi e discussioni, ma dalia vita comu- 
ne, perfezionando i mutui contatti nel proprio ambiente. Sappiamo 
che airinizio i monaci erano piuttosto pessimisti a ąuesto riguardo. 
Gli eremiti dichiararono per bocca di Arsenio: "Non posso stare eon 
voi e eon Dio. Lassu in alto chiliadi e iriadi (di angeli) hanno un solo 
yolere, invece gli uomini hanno voleri molteplici. E perció non posso 
abbandonare Dio e andare eon gli uomini”^^. 

Ció nonostante gia accanto aireremita Antonio sta Pacomio. An- 
che lui e convinto che la vita monastica deve essere monotropos, 
esemplarmente unificata dentro di se e eon Dio. Da vero discendente 
deirEgitto faraonico, trova il metodo efficace di unifieazione: Tuni- 
formita rigida raggiunta per mezzo della regola. Non riusciamo oggi 
a leggerla senza essere scossi da un brivido: tutto vi e prescritto: co- 
me alzarsi, come sedersi... per i disobbedienti si usava persino "l’asce- 
tismo della bastonata”. Per fortuna san Basilio ebbe un’idea migliore 
sulla vita comune. I fratelli devono essere sympsychoi, della stessa 
anima, della stessa mente. Per raggiungere ąuesto e sufficiente se- 
guire come regola la Sacra Scrittura. Tuttavia anche lui la interpretó 
e col tempo furono aggiunte altre prescrizioni dalie autorita ecclesiali 
e statali. II risultato fu cosi edificante che si e stabilito un principio 
considerato santo: Serva regulam et reguła sewabit te. Anche noi oggi 
siamo pronti a credere nelfinfallibilita di ąuesto principio? E in con- 
creto; che cosa ne pensava Hausherr? 

Egli ha affrontato ąuesto problema espressamente in uno scritto 
che, purtroppo, non e stato sufficientemente apprezzato. Ż stato pub- 
blicato solo in Orientalia cństiana, mai ristampato; si tratta di Saint 
Theodore Studite. L'homme et ascete d’apres ses Catecheses^^. Penso 
che dovrebbe essere messo ancor piu in evidenza. 

Vi sono parecchi studi sulla Regola degli studiti, divenuta tanto 
diffusa. Ma Hausherr ha compreso bene ąuale e stato il problema 
fondamentale di ąuesto grandę riformatore della vita monastica. La 
sua yocazione, passata la persecuzioni da parte degli iconoclasti, era 
ąuella di riunire nel convento di Studios i monaci che durante la per- 
secuzione erano stati dispersi. Molti di essi furono confessori di fede, 
ma li aspettava un altro martirio: abituarsi di nuovo a vivere nel mo- 
nastero eon una vita disciplinata. Perció Teodoro usó il salutare me- 


“ PG 65,62 A. 
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dicamento della disciplina e della regola, ben dettagliata, dove tutto 
era organizzato e controllato. 

Ma lui stesso non poteva sentirsi a suo agio, perche era abituato 
ad un altro tipo di vita. Quando era piccolo, per lui l’unica regola e 
autorita era sua mądre. Di suo padre egli parlava solo attribuendogli 
il titolo onorifico di: marito di mia mądre. L’uomo che egli chiama 
padre, lo incontró piu tardi al monastero, nella persona dello zio ma- 
temo, Platone, che lo introdusse alla vita monastica al modo in cui 
egli era abituato: eon confidenze personali, dandogli permessi spe- 
ciali, al punto che gli altri si scandalizzavano nel vedere ąueste "tra- 
sgressioni” della disciplina. E ora, ąuando Teodoro divenne ad un 
tratto un grandę igumeno, doveva forsę agire e sentirsi come un "se- 
vero poliziotto della regola”? Non gli conveniva. Ma daltra parte la 
supremazia della regola in quella situazione appariva indispensabile. 
Egli trovó ben presto la soluzione a ąuesta antinomia. La regola e re¬ 
gola, per farla applicare nei casi conereti, egli istitui vari funzionari 
particolari per ogni opera. Ma per se stesso egli riservó la funzione di 
"padre" dei suoi sudditi, ascoltando ogni sera le loro confidenze, re- 
stando eon loro in dialogo continuo. Questa funzione non e giuridica 
e perció non vuole impostare la disciplina. E la scoperta di poter rea- 
lizzare Tunita fra due elementi apparentemente difficili da unire: di¬ 
sciplina legale e patemita spirituale. 

Non e stato forsę in questo precursore del Yaticano II, quando i 
Padri votarono la collegialita dichiarando preventivamente che essa 
non tocca la questione giuridica della struttura ecclesiale? Il mona¬ 
stero cenobitico era concepito dalbinizio come una piccola Chiesa 
esemplare. Deve quindi insegnare ai cristiani come unire Tantinomia 
fra la stabilita delle leggi e la liberta delle relazioni personali. 

Sappiamo che l’unione di una tale aperta antinomia e possibile 
soltanto quando la societa umana si considerera come riflesso della 
SS. Trinita. Non a caso, Evagrio stabili come supremo grado di teo¬ 
logia la contemplazione della SS. Trinita^'*. Gli studiosi di Evagrio 
conoscono questa sua definizione, ma preferiscono non spiegarla 
troppo e non ne traggono conclusioni pratiche. Non lo dicono, ma 
forsę in segreto pensano come Kant che disse che alcuni pretendono 
di comprendere il mistero della Trinita in qualche modo, altri dicono 
che non lo comprendono ma lo credono, ma ne per gli uni ne per gli 
altri questa fede puó significare qualche cosa di conereto per la vita 
pratica. 


Le traitćpratigue, Prol., SC 171 (1971), p. 501. 
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Una tale posizione scandalizzava assai p. Hausherr, che piu spesso 
sospirava: "Se ii primo principio della nostra fede non ha conse- 
guenze primarie per la nostra vita concreta, allora dove siamo arri- 
vati?” Perció godeva molto ąuando gli mostrai i miei estratti di Pavel 
Florenskij, che a quel tempo non suscitava ancora interesse. Pur- 
troppo Hausherr non ebbe neanche la consolazione di leggere Lumen 
gentium del Yaticano II, dove la Chiesa e presentata come riflesso 
della SS. Trinita sulla terra proprio perche deve essere dialogale e 
collegiale. 

Post scriptum 

Per non farę troppe considerazioni post-hausherriane, finisco i 
miei ricordi personali a ąuesto punto. Ma la tentazione mi spinge ad 
aggiungere ancora una brevissima nota. Che cosa dovrei ancora ag- 
giungere dei miei contatti personali eon Hausherr? Il suo aspetto 
estemo dava un’impressione molto seria, ma ció nonostante amava 
molto gli scherzi, ben sapendo che i Padri monastici li condannavano 
severamente. Quando volevo ąualche cosa da lui, cominciavo spesso 
eon Tintroduzione che gli volevo raccontare una recente barzeletta. 
Lui faceva una smorfia disprezzante, ma poi aggiungeva sottovoce; 
"Sentiamo di nuovo ąualche apospidligma”. Ma ora io, per non au- 
mentare gli apospidligmata, finisco i miei modesti ricordi dawero a 
ąuesto punto! 


Centro Aletti 
via Paolina 25 
00184 Roma 


Toma§ Card. Śpidlik, S.J. 
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Due Diari di Irenee Hausherr 


II 5 Dicembre 1978 moriva a Colmar, capoluogo delMIto Reno, 
Irćnće Hausherr. Era nato nella stessa circoscrizione, a Eguisheim, 
87 anni prima. Lasciava i frutti di un assiduo lavoro su un tema pri¬ 
ma di lui non affrontato come disciplina autonoma e adulta, la spiri- 
tualitźi cristiana orientale'. Hausherr e noto ai piu attraverso i suoi 
scritti. Vivono ancora moiti che lo hanno incontrato personalmente. 
Ma pochi conoscono i suoi diari inediti. 

Il ritrovamento di due diari di Hausherr ha del prowidenziale. Fin 
da ąuando incominciai le ricerche per la tesi dottorale su Hausherr, 
ero convinta che uno studioso "di cultura scritta”, come lui, affidasse 
il suo genio, le sue intuizioni e le sue confidenze, non solo ad appunti 
accademici, ma pure a documenti e notę, di natura personale e riser- 
vata, una specie di diario o ąualcosa che non escludesse comunąue 
laspetto di "giomale dellanima”. Ero del resto convinta che Haus¬ 
herr, lasciando Roma per motivi di salute alla meta degli anni '70, 
(1975-1976) e tomando nella sua terra natale a Colmar, portasse eon 
se carte private che difficilmente si lasciano in giro. Alcuni confratelli 
di lui mi avevan parlato di un altro periodo della sua vita, in cui 
Hausherr aveva dovuto lasciare Roma, ma per cause diverse da ąuelle 
che ultrassettantenne, lo inducevano a partire da Roma per i suoi 
acciacchi. Negli anni ’40 infatti, durante la seconda guerra mondiale, 
aveva dovuto abbandonare Roma ąuando Tltalia aveva dichiarato 
guerra alla Francia. Pensavo che gia in quel periodo di allontanamen- 
to da Roma, divenuta la sua sede di lavoro a partire dal 1927, Haus¬ 
herr reagisse alla solitudine e allo sradicamento forzato, affidando 
alle carte le sue idee di studioso e le sue riflessioni spirituali. E ora 
che se ne andava forsę per sempre da Roma in una casa di riposo, 
Home du Florimont Ingersheim presso Colmar, avrebbe portato eon 


' Cfr. J. M. Majer et Y. M. Hilaire, Dictionnaire du Monde Religieux, dans la France 
^ontemporaine, l) Les Jesuites, ed., Beauchesne, sous la direction de Paul Duelos, 146- 
47; V. Poggi, "I. Hausherr", Osservatore Romano 5.12.1978; T. Śpidllk, "In Memoriam 
c Hausherr S.J.", OCP 45 (1979) 160ss.; RHE 1980, 216; DHGE 23 (1989) 553-554; H. 
“eylard, Hausherr, Diccionario Histórico de la Compańia de Jesus, Roma - Comillas 
2001, 1886-1887. 
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se i diari intimi che aveva scritto in quel tempo e, forsę, altri diari 
consimili. Come un archeologo che indovina ii luogo di una citta se- 
polta, anch’io ebbi Tintuizione che bisognava cercare a Colmar, ulti¬ 
ma spiaggia, il luogo in cui Hausherr aveva portato eon se le sue 
carte intime e dove eon tutta probabilita le aveva affidate a chi lo visi- 
tava in ąuella casa di riposo della sua terra natale. Infatti, una perso¬ 
na di mia fiducia, che andava da ąuelle parti, si presentó lassu a no- 
me mio. Peroró eon successo la mia causa, assicurando che il Ponti- 
ficio Istituto Orientale sarebbe stato il luogo piu adatto per conser- 
vare un diario di Hausherr, ąualora ne avessero uno presso di loro. In 
poco tempo mi giunsero dalbAlsazia due diari di Hausherr. 

OUANTI DIARI? 

Non pretendo affatto di identificare i "due diari” che mi sono pio- 
vuti come dal cielo, eon tutti “i diari” di Hausherr nel corso della sua 
vita. In una lettera spedita da Hausherr a Mons. Michel d’Herbigny 
da Bruxelles 1’11 dicembre 1929, edita in questo volume da V. Poggi, 
Hausherr allude chiaramente alla redazione di notę intime, personali. 

Je pen.se ąueląuefois a des papiers que j’ai laisse dans Tarmoire de la 
chambre que j’habilais 1’annee derniere. Jesperc qu’ils ne genenl person- 
ne. II y a certaines notes personnelles, dont la perte me serait plus sen- 
sible que toute autre. 

Unaltra lettera di Hausherr inviata ancora a Mons. d’Herbigny, da 
Yallorbe, Cantone svizzero di Vaud, il giomo di pasqua, 5 aprile 1931, 
parła nuovamente di carte personali e chiede che in caso di morte 
siano distrutte o siano consegnate al Padre Louis Pouillier, che era 
stato il suo istruttore della terza probazione e lo aveva dissuaso dal 
distruggerle. 

Le P. Lavigne a sans doute remis a Votre Grandeur un paquet de pa¬ 
piers que je n’aimerais pas savoir egares. Je m’excu.se de vou,s causer cel 
embarras. S’il arrivait que je trepasse d’ici Tautomne, il n'y aurait qua 
bruler ces notes, ou a les cnvoyer au R.P. Poullier qui esl cause que je ne 
Ics ai pas brulees encore. 


Oueste parole dimostrano che Hausherr aveva Tabitudine di espri- 
mersi nei suoi diari fin dagli anni '20. Infatti incontro il P. Pouillier a 
Florennes nel corso delbanno scolastico 1926-1927, durante il perio- 
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do che termina la formazione sacerdotale chiamato ne] lessico famil- 
iare gesuita “terzo anno di probazione". Avevo intuito che quello 
degli anni ’40, ąuando Hausherr aveva dovuto lasciare la sua cattedra 
e la sua dimora romana, doveva essere un periodo importante per la 
redazione di diari. Ma ąuelli che ho trovato non possono corrispon- 
dere a tutta la sua attivita diaristica, come ąueste allusioni del suo 
epistolario suggeriscono. Attualmente so che neirarchivio dei gesuiti 
francesi si conservano diari di Hausherr che riguardano i periodi di 
tempo dal luglio 1941 al novembre 1942 e dal giugno 1955 al gennaio 
1966. Mentre, ąuelli che ho ricuperato, sono perfettamente situabili 
cronologicamente dali’11 novembre 1943 al 12 aprile 1944 e dal 23 
aprile 1944 al 21 febbraio 1946. Si collocano perció tra il primo e il 
secondo periodo dei diari custoditi nelbarchiyo dei gesuiti di Francia. 
Non si hanno notizie invece di diari precedenti che pure le lettere di 
Hausherr a d’Herbigny suppongono. 

IL PRIMO DEI DIARI RITROYATI 

Mi limito a prendere in considerazione i diari che ho ritrovati, e 
che sono ora depositati nelTarchiyio del Pontificio Istituto Orientale. 
II primo, di minori dimensioni rispetto al secondo, e un tipico qua- 
demo di scuola che ha sulla copertina sotto il titolo della serie 
"Sports”, e il sottotitolo “L’Aviron", il disegno di un otto eon timo- 
niere e nel risvolto di copertina trenta righe di elogio del canottaggio. 
Il tutto ricoperto di carta da pacchi verde scura. II formato del qua- 
demo e di cm. 22,5 x 17. Le 56 facciate del ąuademo, non numerate, 
sono tutte riempite di scrittura autografa di Hausherr, a penna. L’uni- 
co punto di riferimento per i testi redatti nel ąuademo e costituito 
dalie datę. E nelle citazioni testuali che ne daró in ąuesta sede mi 
serviró appunto delle datę per loealizzare i testi cui mi riferisco. Si in- 
comincia eon il monogramma IHS e eon la data 11 novembre 1943. 
L’ultima pagina si chiude eon le parole latine, "Deo Patri gratias. 
Amen", precedute dalia data 12 aprile 1944. 

Albintemo del ąuademo ho trovato una lettera in francese prove- 
niente dalia Segreteria di Stato in data 24 aprile 1956 eon numero di 
protocollo 372752. II sostituto della Segreteria di Stato, Mons. Angelo 
DelbAcąua, ringrazia, Hausherr, da parte del Papa Pio XII, deirinvio 
dell opera Direction Spirituelle en Orient autrefois (= OCA 144) Roma, 
P.I.O. 1955. Risulta, non solo dal testo che pubblico, ma anche da 
altre fonti, che non si tratta di una lettera puramente ‘ex officio’. Dal 
discepolo di Hausherr, il cardinale Śpidlfk, sappiamo che Pio XII e la 
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Congregazione per i Seminari, soprattutto nella persona del Sottose- 
gretario di ąuella Congregazione, Mons. Paolo Igino Cecchetti, pro- 
muovevano, attraverso un convegno, la figura del direttore spirituale 
tra i seminaristi e desideravano ardentemente la diffusione del libro 
di Hausherr. 

Segreteria di Stato Dal Yaticano 24 Avril 1956 

di Sua Sanliia 

N.372752 

Mon Reverend Pere, 

Vous avez eu la deferente pensee dbffrir au Souverain Pontife, il y a 
ąueląue temps, un exemplaire relie de votre ouvrage sur la "Direction spi- 
rituelle en Orient autrcfois". Sa Saintete en a paternellement agree rhom- 
mage et m'a charge de vous exprimer Ses vifs remerciemenls. 

Cette etude de spiritualite ne retiendra pas seulement Tattenlion de 
ceux qui s'interessent a Thistoire de TOrient chretien; elle rendra aussi des 
grands services aux directeurs de conscience et aux maitres des novices 
qui aimcront senrichir eux-memes a la lecture de vos pages et faire bene- 
ficier les ames les plus genereuses d’aujourd’hui de rexperience seculaire 
transmise par nos premiers Peres dans la foi. 

Le Saint Pere vous sait donc gre de cette etude documentee et appe- 
lant sur la poursuite de vos travaux Tabondance des graces divines, II 
vous accorde de grand cosur une paternelle Benediction Apostolique. 

Yeuillez agreer, mon Reverend Pere, lassurance des sentiments bien 
dĆYOues en N. S. 

(autographe) A. DelfAcpua 
Subsl. 


Le Reverend Pere 
Irenee Hausherr SJ. 
Professeur a "Institut 
Pontifical d’Ćtudes Orientales 
Roma” 


Lo stesso ąuademo contiene un altro inserto volante: un dattilo- 
scritto di otto facciate di formato cm. 28,5 x 22,5, eon un panegirico 
di S. Tommaso di Aąuino recitato nel refettorio dello scolasticato ge- 
suita di Enghien, Hainaut, Belgio, in occasione della festa del santo, 
che allora, nellanno 1923, si celebrava il 7 marżo. Il panegirista 
Hausherr non era ancora sacerdote. Fu ordinato ąuattro mesi e una 
settimana dopo, il 15 luglio 1923. 

II dattiloscritto e unito eon un fermaglio a un frammento di carta 
ąuadrettata di colore azzurro, eon un appunto in francese, scritto a 
mano. Chi scrive sa che Hausherr ha trascorso gli anni precedenti il 
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suo sacerdozio in Olanda, a Kasteel Gemert e in Belgio, ad Enghien e 
in Inghilterra, a Cantorbery. Ma forsę dimentica ]’inizio del dattilo- 
scritto dove ci sono data e luogo della recita del panegirico, Enghien 
in Belgio. Trascrivo il biglietto: 

C’est le premier ‘sermon’ du Pere — au refectoire!! II devait etre enco- 
re au Scholaslicat (en Angleterre) si mes souvenirs sont exacts. 

Le tcxte, a partir de “Les historicns ...” a etć publie 

1) dabord dans le Bulletin de Regina Mundi (avec permission du 
Pere) 

2) dans le Bulletin de ‘L’Orientale’ 

3) dans le livret sur la priere: Priere de vie, vie de priere. 

Le point de depart fut mon regret d’avoir cela et bien d’autres choses a 
ma seule diposition. 

II biglietto non datato e firmato eon Tiniziale del nome (M.) e eon 
Tintera grafia di un cognome preceduto dalia preposizione articolata 
(du) e continua eon una parola di 8 lettere, difficilmente leggibili, che 
potrebbero essere 

DAYERMANT, DAUERNANT, DAYENANT, DAUERMANT. 


Ho controllato lesattezza delbinformazione, almeno per ąuanto 
riguarda, I. Hausherr, Priere de vie Vie de Priere. Notes de conferences 
presentees par Michel Olphe-Galliard S.J., Paris, Lethielleux 1965. Il 
panegirico dattiloscritto su S. Tommaso d’Aquino, si trova in gran 
parte edito nelle pagine 65-73. Manca solo il 'cappello’ iniziale e la 
conclusione, il che potrebbe forsę giustificare una nuova edizione in- 
tegrale. 

IL SECONDO DIARIO RITROYATO 

II secondo diario e redatto in un registro di computisteria, piu 
grandę rispetto al ąuademo precedente. Questo secondo diario ha il 
formato di cm. 24 x 16,5. E rilegato solidamente in tela scura e eon 
unetichetta, non scritta, incollata sulla copertina. Le pagine sono 
numerate alia manu, incominciando dal numero 15, come se le pagi¬ 
ne dairi al 14 fossero strappate. La numerazione e a matita, dal n. 15 
ni n. 150, per continuare in colore blu, dal n. 151 al n. 230. Ma le ul¬ 
timę sette facciate, pure numerate eon i numeri blu 224-230, sono 
nmaste senza scrittura. Le scritte sono sempre a penna, salvo da me- 
t^ pagina 193 a meta pagina 197, a matita e, parzialmente, in italia- 



62 


ALEKANDRA CELIA 


no. Il periodo di tempo, entro il quale Hausherr confida a ąuesto 
diario i suoi pensieri, incomincia alla pagina n. 15, il 23 aprile 1944, 
cioe appena undici giorni dopo la fine del precedente ąuademo, che 
termina al 12 aprile 1944. Ii secondo diario si conclude alla pagina 
numero 224, in data 21 febbraio 1946. In ąuesto secondo diario si 
trova, senza busta, una lettera autografa di Hausherr, datata al 5 no- 
vembre 1976, cioe due anni e un mese prima della sua morte (5 di- 
cembre 1978). La lettera non menziona il luogo di provenienza, ma 
da indizi intemi sembra provenire dalia terra nativa di Hausherr che 
in ąuella data vi si trovava. Non cita nepppure il luogo della destina- 
taria ma e indirizzata a una religiosa di cui non si dice il nome, ne 
l’indirizzo, ma che dev'essere, in base al contesto, una suora Orsolina 
bretone, a ąuel tempo soggiomante nella sua regione natale della 
Bretagna. La religiosa avrebbe avuto responsabilita nelllstituto Inter- 
nazionale femminile di teologia “Regina Mundi”, fondato a Roma nel 
1954. Tale Istituto, aggregato dal 1970 alla Facolta di Teologia della 
Pontificia Universita Gregoriana, ebbe Hausherr come professore per 
alcuni anni, dal 1955 al 1970. Forsę la stima e la fiducia per la reli¬ 
giosa destinataria, che risulta dalia lettera, suggerisce che Hausherr 
abbia consegnato a lei ąuesti due diari, e le carte che vi si trovano, 
perche semmai se ne servisse a fini apostolici. Infatti nei due diari, le 
citazioni bibliche e patristiche in greco hanno sovrapposta a matita, 
eon grafia di altra mano, la relativa traduzione francese. Alcune can- 
cellature di intere righe fanno supporre che lo stesso Autore avesse 
tolto particolari concementi persone allora viventi o altri elementi 
dello scritto che non voleva divulgati. Ce un precedente a ąuesta real¬ 
ia. Una lettera di Hausherr a d’Herbigny dellTl dicembre 1929, da 
una clinica di Bruxel]es, che Poggi pubblica nel suo contributo. 
Hausherr confida la maniera non troppo brillante eon cui si compor- 
ta il chirurgo che 1’ha operato due vo]te per scongiurare una sinusite. 
E conclude: "Voila une bien longue lettre. Il faudra la detruire, parce 
que je ne veux en aucune faęon nuire a la reputation de mon docteur”. 
Nel caso dei diari, le modifiche e le cancellature suggeriscono Tipotc- 
si che i manoscritti siano serviti o per damę lettura a un uditorio, o 
per comunicarli parzialmente attraverso stampa e riproduzionę. Po- 
trebbero esseme apparsi estratti in opere e in articoli che circolarono 
verso la fine della vita di Hausherr e anche dopo la sua morte. Lo 
abbiamo constatato per ii panegirico di S. Tommaso d’Aquino che 
abbiamo visto riportato in notevo]e parte in Priere de vie et vie de prie- 
re, Paris 1965, 65-73. Ecco dunąue la lettera, qui inserita, di Haus¬ 
herr, improntata a familiarita e nello stesso tempo a rispettosa di- 
screzione, di alto livello spirituale e intellettuale. Originale ąuel eon- 
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fronto fra popoli ai piedi di montagne basche e dei Vosgi, Iberi della 
Penisola Iberica e Iberi del Caucaso, come anche fra bretoni e alsa- 
ziani. Nella lettera Hausherr accusa probierni agli occhi. Se ne la- 
mentava anche a voce, come sappiamo da altre testimonianze. 

Ce 5 Novembre 1976, 

Ma chcre S[oeur], Etant encore de ce monde, je reponds apres deux 
mois el demi a votre si bonne lettre du 22 aout, mais surtout au besoin 
que j’ai de retrouver les habitants de mon univers, et parmi eux vous — 
oui, vous, sans autre raison que la certitude de vous faciliter quelques ins¬ 
tant de cheminement — Mais si ęa vous ennuie, considerez-le comme 
non-avenu. Dans le cas contraire, faites-moi un pen connaitre votre fonc- 
tion actuelle dans votre Bretagne, et laissez un peu aller votre plume au 
gre de vos pensees, avec Tidee que rien ne sera vain bavardage. Romę? Ou 
en eies-vous de vos relations avec tant de personnes a qui vous avez 
donnę votre temps et votre sollicitude? OSU [=Ordre de Sainte Ursulc ou 
Ursulines de TUnion Romaine], «Regina Mundi»? II y a quelques «3'= ou 4'^ 
ages» qui me font encore des confidences: cest etonnant de voir comme 
leurs experienccs ressemblent aux miennes, avec la nuance de chaque ca- 
ractere inne ou acquis. Si vous avez le temps, dites-moi aussi un mot dc 
votre Bretagne et de vos Bretons — des marginaux comme nous au pied 
des Yosges. Je reve souvent quand j'aperęois (cest malheureusement rare 
dans le bas-fond ou je gite!) un bout de monts ou collines au nom si anti- 
que (Yosges = Basques, c.a.d. preceltes; d’ou ‘Celtiberes’ = melange de Cel- 
tes et dJbcres ou habitants dlberie aux Pyrenees ou au Caucase!), — el jc 
reve ou je contemple en me laissant emporter par 1’Espril Creatcur dans 
leternitc et ultra . Je n’y vois plus; mais vis au-dedans avec tous mes sou- 
venirs et toute la richesse de notrc esperance. A Dieu = au revoir! Yólre, 
la, Irenee Hausherr, S.J. 


Si potrebbe avanzare Tipotesi che la religiosa che ha ricevuto que- 
sta lettera di Hausherr sia la stessa persona che ha scritto il biglietto 
azzurro fissato eon un fermaglio al dattiloscritto del panegirico di 
San Tommaso di Aąuino. Avrebbe conservato lettera, diari, biglietto e 
dattiloscritto. 

Un ultimo "reperto”, connesso eon ąuesti due diari manoscritti fc- 
licemente ritrovati: una busta da lettere nella quale ci sono due foto a 
colori del Padre Hausherr insieme eon una religiosa benedettina. Le 
due foto sono per fortuna datate e loealizzate. Sono State eseguite TS 
giugno 1978, cioe neppure sette mesi prima della morte di Hausherr. 
II luogo della foto e il refettorio della foresteria del monastero femmi- 
nile benedettino di Rosheim, capoluogo del cantone del Basso Reno 
nel circondario di Molsheim. Le due foto a colori rappresentano am- 
bedue il P. Hausherr dimagrito ma ancora abbastanza arzillo, seduto 
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Foresteria del monastero delle Benedettine di Rosheim, Bas-Rhin, 9 giugno 1978. 
Irćnće Hausherr S.J., eon Mądre Marie Tarcisius Fauchemc O.S.B. 


a una tavola imbandita davanti a un vassoio di eiliege maturę. Gli sta 
a fianco una monaca benedettina. La religiosa ripresa nella foto & 
stata identificata, grazie all'attuale Priora delle benedettine di Ro¬ 
sheim, eon Mere Marie Tarcisius Faucheux O.S.B. del monastero di 
Rosheim. 


CONTENUTI 

In base ai riferimenti locali, Hausherr si trova in Francia, durante 
tutta Tepoca in cui si serve di ąuesti due diari, avendo dovuto a causa 
della seconda guerra mondiale lasciare Roma e il Pontificio Istituto 
Orientale. Rammarica di non avere eon sć, libri e carte di cui poteva 
disporre nella Biblioteca del Pontificio Istituto Orientale e nella sua 
camera, come pure lamenta una situazione "interinale”, cioe di chi si 
trasferisce qua e Iń come cappellano di un convento di suore o in una 
casa gesuita a sostituire un cappellano o un confratello assente. An- 
che se talvolta viene incaricato di insegnare un breve corso airinstitut 
Catholiąue di Toulouse o alla Facultó de Thćologie de Found&re a 
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Lione, i] suo soggiomo e i] suo ministero sono piuttosto "precari”. 
Faccio i] turabuchi, ‘le bouche-trou’ dice di se, piu di una yolta. 

Al primo come al secondo Diario, l’A., confida se non proprio quo- 
tidianamente, ma spesso piu di una volta nello stesso giomo, pensieri 
intimi, riflessioni personali, che riguardano la vita spirituale, il suo 
ministero di sacerdote e direttore di spirito, ma anche ricerche scien- 
tifiche, e sue relazioni eon il mondo accademico. 

Questi dtie Diari spirituali di H., contengono anche pensieri piu o 
meno lunghi, la cui natura e un promemoria di letture, non solo della 
Bibbia ma anche di Padri Latini e Orientali. Le straordinarie doti 
linguistiche e filologiche di Hausherr, che aveva freąuentato a Parigi 
le lezioni di Antoine Meillet, risaltano da ąuesti due diari. Spesso ci 
sono periodi, anche lunghi in greco, in arabo, in siriaco e una volta 
pure in georgiano, il 27 aprile 1945 eon il primo versetto del Magnifi- 
cat in ąuella lingua. I diari documentano pure un’intensa riflessione 
di Hausherr su opere che aveva gia edito o che aveva lasciato gia 
pronte per la stampa, come Penthos, uscita a Roma nel 1944, in sua 
assenza. Nel primo diario Hausherr scrive di Penthos il 29 febbraio 
1944, di non sapere se a Roma lo pubblicheranno. Ma, aggiunge: lo 
pubblichino o no, ho scoperto redigendolo che prima di Origene ii 
problema della compunzione non era affrontato. I monaci, dopo di 
Origene, svilupparono quel tema. E aggiunge che questa verita rima- 
ne, anche se il suo Penthos non venisse pubblicato. I due diari raccol- 
gono anche anticipazioni di idee che sarebbero maturate in opere 
uscite dopo ii suo ritomo a Roma, come Philautie 1952; Direction 
spirituelle 1955; Noms du Christ 1960. Questa e la prospettiva nclla 
quale dobbiamo considerare questi diari degh anni 1943-1946. Con¬ 
tengono confessioni e riflessioni di Hausherr sul suo ]avoro scienti- 
fico passato e futuro. 11 lungo excursus "Du travail pour les Jeunes” 
che si trova nel quademo o primo diario ai giomi 29 febbraio-I 
marżo 1944, che V. Poggi pubblica nel suo contributo, e un docu- 
mento da leggere in tale ermeneutica. Ouesti Diari di H., hanno 
unita, ma differenziata, nel senso che vi leggiamo, la duplice funzio- 
ne del ricercatore e e dello spirituale, a vantaggio di se e degli altri. Si 
percepisce nei Diari, il pensiero di Hausherr, in dimensione di comu- 
nione, alfintemo della Chiesa che e Mądre, attraverso la fedc, il 
Credo, la preghiera e la vita cristiana vissuta. I due manoscritti sve- 
lano una sua profonda e ricca vita spirituale, una sincera fede cri- 
stiana, grandę devozione alla Messa e, a mio parere fomiscono anche 
la prova di uno speciale dono di orazione. 
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GIOIA DEL CUORE E STOICISMO 

Hausherr e stato un grandę lettore. Forsę questo ha provocato alla 
lunga ąuella debolezza di vista che Hausherr ]amentava nella vec- 
chiaia. Ma in compenso gli ha dato unestesa cultura letteraria, non 
solo francese (cita Dante, Shakespeare e Goethe) filosofica e teolo- 
gica e storica. Dicono che avrebbe letto tutta la patrologia greca e 
ąuella latina. Ad ogni modo ąuesti due diari rivelano urra vasta cul¬ 
tura e la capacita di affrontare argomenti non solo spirituali e teolo- 
gali ma anche filosofici. Ecco un suo giudizio indiretto sullo stoici- 
smo, ben diverso dalia apatheia dei Padri. Nel secondo diario, alle 
pagina 55-56, il 25 maggio 1944, Hausherr tratta della gioia del cuore 
e la oppone alla atarassia stoica. 

25.V.44 Joie du cosur. Non pas rien de physiąue, si ce n'est par con- 
comilance non-necessaire. La joie dbrigine philologiąue meme dcvenue 
euphorie mentale, ne me parait pas capable de s'elever jamais, de par un 
developpement interne, au degre spirituel. Pour la spiritualiser elle aussi 
il faut rinformation par un principe superieur qui la saisisse, comme 
toute autre chose, pour la muer en joie de coeur. Celle-ci nest pas la 
‘Stimmung’, produite en moi par Taclion de Tautre (cel autre fut-il une 
partie de moi dedouble) qui ‘an-stimml’. Ton, entonner, tonifier, cest 
toujours le TÓvoę, et celui-ci, meme dans son acception la meilleure qui est 
le stoicisme, demontre, par raisonnement et historiquement, dune effica- 
cite trop aleatoire, trop ephćmere, et surtout trop superficielle. Sans 
compter les abus auxquels il donnę lieu ou pour lesquels meme il est 
‘addirittura’ [sic] recherche. Ils se resument tous dans une ‘suffisance’, qui 
ne peut etre que fausse aussi longtemps que nous ne sommes que des 
hommes, c.a.d. des desirs parce que des indigences (Un stoicisme qui 
naurait pas ete pantheiste, aurait approche de la verite...). Et de la suffi¬ 
sance, erreur sur Thomme viennent toutes les 'inhumaniles'. Qui se flattc 
de la posseder, en conceyra un sot orgueil; qui la veut conquerir (autre- 
ment que par Tesprit de verite) commettra fatalement (tous) les hauts 
fails des conquistadores. Et dans lun et Tautre cas, la suffisance, la pos- 
session imaginaire ou poursuivie comme but, aboulira a Icchec, a l’ab- 
sence de joie de coeur, ou plutót a la reyelation cuisante de cette absence. 
Ycngeance de la yerite. 


TrinitA 

La gioia del cuore e ąuella delle beatitudini, delle parabole e dei 
paradossi semitici di cui e pieno il Yangelo. E la gioia della Trinita. fe 
la dolorosa gioia degli apoftegmi e la perfetta letizia di cui parła il 
Poverello di Assisi. 
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25.V.44. Jesus, que n'avez-vous fait une parabole pour peindre cette 
joie vótre... Mais elle est dans toutes vos paraboles, el la ou ‘vous parlez 
en franchise, et que vous ne diles plus aucun proverbe!’ La verite faite 
homme, la Verite-Pere, la Yerite-Charite, TEsprit de Yerite — Paraclet: 
des immensites qui s’ouvrent et en meme temps s’abaissent jusqu’a nous, 
la majeslć du Yrai grandissant encore a Tinfini et la Tres Sainte Trinite, et 
tout ensemble, dans le mouvement meme de sa revelation, sJnclinant a 
notre bassesse pour nous elever jusqu a Elle. 


Maria 

Anche il cuore di Maria ospita la vera gioia, perfino nella riyelazio- 
ne della spada che la trafiggera. E viva e anticonformista la descrizio- 
ne che Hausherr ci da della serva del Signore. 

25. Y.44. La joie du cmur. Une seule Creature Ta chantee dignement 
dans toute la magnificence de sa simplicite, c’est vous Marie dc Nazareth, 
Marie ‘servante’ du Seigneur, Marie Mere du Yerbe-Sagesse incarne, Ma¬ 
rie Immaculec et toujours Yicrge; Magnificat etc. ... 

26. Y. 1944. Marie la Pauvre, la vraie pauvre, la villageoise, louyriere, 
epouse et mere de ces manceuvres qui s’appellent Joseph et Jesus. — Non 
pas la fausse pauvre qui fait vceu de pauvrete pour ajouter a sa conscience 
d etre une damę la conscience plus exquise d'avoir fait un grand et noble 
sacrifice, et aller abriter lunę et 1’autre dans ce sur asyle, ce dernier asylc 
de Taristocratisme bourgeois que sont les couvents chics — Marie la Pure, 
mais la toute Pure, non pas Tabsurdite de la chastete-orgueil; la Yierge de 
corps, et de cceur et damę et desprit. — Marie Thumble authentique qui 
ne connait dautre bassesse que celle qui fait aussi sa grandeur, la 
bassesse de la servante du Seigneur. Non pas la gemissante, non pas la 
compuncta, ni la compassee, ni la retorse ni la verbale ni la verbeusc ni la 
douccreuse ni — rien dc ce que sont les innombrables humilitćs 
batardes.... Marie la vraie charitable ... Mere, a quoi bon des mots? Yotre 
Magnificat, cest le debordement le jaillissement, Teruption ardente — et 
si calme — de la joie de votre Cceur... 


Agiografia 

II Santo non e colui che attende da Dio la ricompensa della sua 
santita ma colui che gia da ąuesta vita gode della liberta che Dio 
assicura a chi crede in Lui. 

25.Y. 1944. ... Les saints sont les bienhcureux, parce que d’abord «ser- 
vi Dei»; U n’est possible que dc reconnaitre cette notion, cette condition 
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naturelle d'«esclave-ne-dans la maison» et non pas du tout de la reriier 
efficacemcnl, pas plus pour rebellion que par hyperdevolion. Or, qui dit 
esclave dit deux choses; attente du salaire vital et recherche de la libertć. 
Et dans le service de Dieu ces deux choses se confondent en une seule qui 
sappelle la joie ducceur’. 


Dimensione PROFETICA 

E una dimensione specificamente religiosa che fa parte del feno- 
meno del sacro. Hausherr ne chiarisce gli aspetti e fomisce i criteri 
per distinguere la vera dalia falsa profezia 
Secondo diario 

8.VII.45. p. 190. Fructus. Cest donc la qualite damę qui se manifeste, 
et qui manifeste la valeur du prophete. Montre-moi ton ame et si elle est 
grandę, je m’inclinerai; sinon, plus tu fais de fracas, meme par ton action 
religieuse, plus jc te suspecterai, te fuirai, te de-testerai. Tu peux etre un 
samaritain, un centurion paien, une syro-phenicienne, ta grandeur d’ame 
est du Christ et de Dieu. Mais dans tes petitesses, dans ton egoisme, dans 
ta pruderie cauteleuse, dans ta suffisance, dans ta lubricite et dans ton 
despotisme, je verrai la marque infaillible de la bete et de la Bete... 
Finalement le signe cest cela; est divin celui qui montre, sans le vouloir, 
que de Dieu lui vient une suffisance qui cherche uniquement a se repan- 
dre, sans aucune recherche dutilisation. 


LETTURA DEL CUORE 

E vero che Hausherr rivela nei diari anche un profondo intuito 
delle anime, una cardiognosi come dicono i Padri, cioe la capacita di 
cogliere i segreti del cuore, perfino sconosciuti a ąuanti godono spe- 
ciali favori di Dio. E il caso di un ąuadro dipinto da lui nel secondo 
diario alle pagine 139-140, il 9 marżo 1945, di una suorina semplice 
che ha appena finito di pelare delle carote, che parła eon espressioni 
dialcttali ma vola superando ogni barriera, librata sulle ali della po- 
verta di spirito e della purezza del cuore. Forsę Hausherr ąuando 
scrivera Ignorance infinie ou science infmie, OCP (1959) 44-52, avra in 
mente lesempio conereto della suorina. Ma lasciamogli dipingere 
quel ritratto. 

9.III. 1945. Le divin se dćcele par legalitć de presence dans Tinfini- 
ment grand et dans 1’infiniment petit. Le divin n’a point dc distraction 
parce qu'il est spirituel.... Signes de cette divine presence d’esprit, in- 
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nombrables; el surtout, les signes de cette absence de divin! II y a la psy- 
chologie-marteau deau: les ames qui font ‘plouf’ partout ou elles loti- 
chent, car elles ne font jamais que tomber de tout leur poids dans la di- 
rection du penchant. Elles vivent (vivent-elles?) dans le vidc, et elles 
prennent et Ton prend, leur pesanteur pour de 1’autorite. Elles ne sont quc 
la ou elles pcsent, ou elles font leur bruit: la chute des graves. Mais j’ai vu 
hier une petite ame (oui une amc et je Tai vue) qui vit divinement, et qui 
attingit a fine usque ad finem fortiter et disponit omnia suaviter; une ame 
vivante parce qu’il n’y a que l’Esprit qui vivifie. Le corps qu’habitait cette 
ame avait les mains rugueuses, noircies, gercees, calleuses, parce que ces 
mains venaient de gratter des carottes; et le style ou cette ame s’expnmait 
etait herisse de solecismes. Mais j'avais beau me demener pour ouvrir des 
‘horizons’ a cette ame-la, partout ou je croyais la conduire ou la faire en- 
voler, je ne pus quc constater qu’elle y etait deja, sans prcsąue le savoir. 
L’infiniment petit: les carottes — et Tinfiniment grand: la tres Sainte Tri- 
nite, et tout 'fentre deux’, et le tout tellement suayiter; le silence de la vie, 
le calme du divin, Tignorance infinie' par exces de science. 


Preghiera PURA 

Ma non posso omettere di citare un altro passo di ąuesto stesso se- 
condo diario fortunosamente ritrovato e restituito al Pontificio Isti- 
tuto Orientale. Hausherr che ha studiato cosi a Jungo e eon profonda 
penetrazione 1’esicasmo, "attinge — come scrive Poggi — 1’esicasmo 
vero o la pace dello spirito”^. Non solo ha affrontato lo studio di 
ąuesto fenomeno, ma lo ha vissuto lui stesso in maniera sperimenta- 
le, constatando una volta di piu che lesichia, la pace del cuore, ąuella 
vera, inconfondibile, non e frutto magico di una tecnica respiratoria 
onfaloscopica, ma e dono misterioso, cioe mistico, che viene da Dio. 
Siamo sempre nel secondo diario, alle pagine numerate 19-20, in data 
4 maggio 1944. Hausherr descrive una sua esperienza mistica, di per 
se ineffabile, nella ąuale ha attinto per ąualche istante "la ąualita 
della pace”. E, paradosso tipico dellesperienza mistica, passati ąuegli 
istanti, egli non ha alcun moto di compiacimento o ancor meno di 
orgoglio, ma si sente il piu empio, dSscótatoę, degli uomini. Non si 
puó farę altro che leggere ąuanto egli stesso scrive. 

J[esus Christjus Maria 4.V.[19]44. J’ai entrevu, mentalement — expć- 
rimentalcment Ttyeupatticwę — aio&rjTwę, ąueląue chose de tout nouyeau, 
ou qui du moins m’a paru tel, malgre des souycnirs analogues. Cela peut 
se denommer dc multiple faęon. Le premier nom qui s’est presentć, c'cst 
la gualite de la paix '. Non pas du quantitatif: extension, ćlargisscment. 


^V. Poggi, "Irćnće Hausherr — un maestro", Per la storia del Pontificio Istituto 
Orientale, OCA 263, Roma 2000, p. 224. 
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approfondissement, ni meme intensile & la modę des physiciens — rien 
qui se mesure, s’evalue ou meme s' apprecic . Quclque chose de propre- 
ment infini, dópioToy, non pas par conquele, mais par possession, de loin- 
tain et de proche, de dedaigneux et d’amoureux, d’actif et de repose (en 
fait le ‘repose’ ressortait davantage, par contraste sans doute) de ... mais 
je n’en finirais pas de lui chercher ni de lui trouver des qualificatifs; je me 
mouvais, je vivais, j etais dans le domaine de la qualite qui ne peut elre 
qu’infinie et se faire sentir comme telle. Cela s’appelle (ou s’appelait) paix, 
cela pouvail s’appeler liberte, piele (le beau mot!), amour-charite dydTiri, 
cela s’appelait omni-presence et^ omni-absence et cetait les deux a la fois 
en une chose absolument une, et cela trónait et cela s'epandait, majeste et 
.sourire, sollicitude et solitude — Quoi? Toute litterature en serait la pro- 
fanation. 

Et apres s’est presente le ‘non est pax impiis’. Et j‘ai conclu (ratio apres 
inluitio) que nous etions, que je suis tres impie dBecóiaToę. 


Nel diario, lo stesso giorno, Hausherr scrive ancora: 

J[esus Christ]us Maria 4.V.[19]44. Ayant interrompu ici, je ne trouve- 
rais la suitę que par raisonnemcnt. II vaut mieux attendre le retour de la 
lumiere. 


E ii giomo seguente, 5 maggio 1944, dopo aver ancora affermato 
la propria ‘empieta spiegandola a se stesso ulteriormente, rimpiange 
eon una bella immagine, di non aver atteso che ii metallo liąuefatto 
dal calore si adattasse perfettamente allo stampo. 

Oui Yraiment impiete. La plus grandę impićte n’est pas celle que j’ac- 
cuse ou entends aceuser en confession (sauf par quelques ames tres rares 
et dont le souvenir demeure du premier coup ineffaęable). Impiete contrę 
la transcendance; impiete contrę Timmanence; en omission d’abord, en 
pensees vaines, creuses, fausses, en ruminations animales, en sots plaisirs 
et dćplaisirs, en egocentrisme ou excenlrisme ou heterocenlrisme, en 
mille et cent mille choses qui sont la vie enticre. Quia solus pius es on 
|ióvoę "Ooioę. O Sapientia! — Totus homo mendax. Et peul-il en etre au- 
trement? "Etre du neant” — c‘est deja un mensonge, le mensonge fonda- 
mental. 11 faut vaincre le nćant. Absolvatur mors in victoria = mortale hoc 
induere immortalitatem, corruptibile hoc induere incorruptionem. Mon 
óotótrię a moi ma piete ne peut etre que synergie, que synousie, que suitę 
de la 7toir|oię divine, que Becooię, que [sic] inhabitation en moi de la vertu 
du Christ... 


Il discorso continua sulla pieta e sui concetti di sinergia e di 
sinousia, ma a flanco c’e una sconsolata constatazione e un cocente 
rammarico 
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Ce charabia pour n’avoir pas su attendre que le metal en fusion entrai 
de lui-meme dans la moule! 


Da pubbljcare per intero 

Ma vorrei citare ancora parole testuali di Hausherr eon le ąuali 
chiarisce una Yolta di piu perche ricorra ai suoi diari e perche essi 
contengano tanti aspetti della sua ricchezza umana e spirituale. 
Hausherr e uomo sensibile e per certi aspetti ombroso. Lo riconosce 
lui stesso come appare dal seguente autoritratto del secondo diario, ii 
18 maggio 1944, alla pagna 42: 

Retournant sur mon passe, j’ai constate deux choses: a) que la sensibi- 
lite a joue un grand role dans ma vie. b) qu’en somme elle m'a grande- 
ment servi (Ci-apres, noter quelques faits saillants, comme pieces a con- 
yiction). — Et alors il faut ebereber la raison de cette utilite; car, il aurait 
pu advenir exactement le contraire; le contraire est vraiment arrive par- 
fois, mais seulement provisoirement, jamais definitivement. Quelque 
cbose a toujours pris le dessus, et dans ce quelque cbose la sensibilitć a 
encore eu sa part. II faut bien le dire tout court: lamour de Jćsus-Cbrist 
m’a tenu licu de raison, et il a toujours fini par 1’emporter, contrę les rai- 
sonnements (ab, ce mot de 'raison'! ...). Si Jesus-Cbrist n’est pas l’in- 
telligence intuitive, le Divin Logos, je me suis trompe. Mais contra est que 
maintenant, a Tagc des regrels non encore resignes, je me fćlicite, je 
remercie, je n'en finis pas de Magnificat, et dans ma solitude, dans mon 
annullation pour la scene de ce monde, je suis beureux. L’ampliludc des 
emotions va diminuant a cbaque oscillation — qu’importe, ou tant mieux. 
Je ne me vois pas du tout en passe de devenir le classique laudator 
temporis acti: mon present, a cbaque coup, vaut mieux que Tinstanl 
d’avant. Ma vie s’ecoule, non pas en arriere, dans le neanl, mais en avant, 
en Dieu. Misericordiam Domini in acternum cantabo. 


InferioritA che diyinizza 

Interessante la maniera di guardare la propria inferiorita. Fa pen- 
sare a Terenzio che considerava caratteristica delbuomo veramente 
grandę 1’essere ‘eautontimoroumenos’ o severo nel giudicare se stes¬ 
so. Ma qui la mia inferiorita e addirittura amata perche mi diyinizza. 
£ la risposta al mistero deirincamazione. Dio si fa piccolo per amor 
mio e io amo la mia piccolezza per amor suo. 

9.11.1946. p. 214. J’ai toutes les inferiorites, et je m’en moque; ou 
plutót je les aime, je m'aime ainsi, j’aime a etre ainsi, j'aime qu’il en soit 
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ainsi. Complexe d’inferorite? Inferiorite, oui; complexe, non ; c’est un etat 
simple (ou multiple, peu importe) vu et aime d’un acte simple; simple 
comme Dieu, parce que c’est la volonte meme de Dieu. Cest une inferio- 
rile qui me divinise. Cest un complexe d’inferiorite qui me tient en 
contact avec la Sainte Trinitć: un ecoulement continu du Divin dans le 
neant, qui jouit et qui est au dessus de toute inferiorite et supćriorite. 
Toujours la sagesse du Magnificat. 


CORAGGIO DI HAUSHERR 

Insieme al suo essere molto sensibile, Hausherr e profondamente 
sincero e coraggioso, pronto a guardare senza paura in faccia alla 
verita. Siamo ancora nel secondo diario, all’l 1 maggio 1944. 

Eh hien, pris entre deux dangers de defaillance, celui de caler devant 
Tinadmissible bourjoisisme [sic] devot, et celui de nbser pas affronter son 
insupportable presence, entre la capitulation d’idees et la fuite affective, il 
ne me reste qu a penetrer avec mes idees qui sont revolutionnaires parce 
que evangeliques dans ce milieu d’idees ou plutót de prejuges et la ‘tradi- 
tio seniorum’ qui devertebrent le christianisme par conformisme ou 
conservatisme mondains. La vraie rcligion chretienne nest pas 1’opium 
du peuple, et la fausse qui veut 1 etre, il vaut mieux la combattrc par le 
dedans. Puisqu’on introduit ou introduira, si chetif qu’il soit, un cheval dc 
Troie. Le sel de la terre ne pcut agir que du dedans. Ne ricn abdiquer: ni 
ma fierte fondee sur ‘omnes vos fratres estis’, ni mon humilite basee sur 
‘unus est magister vester Christus’. Le reste est veulerie ou fanfaronnade, 
veulcrie fanfaronne ou fanfaronnade veule. Danser sur la corde raide, ce 
nest pas de tout repos. Mais je n’ai pas le choix. Sicut agnos inter lupos 
— Tagneau peut avoir fair d'un ours et les loups et les louves Tapparence 
des brebis. Ne pas laisser le sel saffadir — ce serait stupide et lachę. Jlrai 
donc, arme de mon Nouveau Testament et de toute la volonte de Dieu, 
gladius ex utraque parte acutus. Tecum, Jesu Dci Sapientia et Dei virtus. 


SILENZIO CHE PARŁA 

Hausherr e persona dotata di particolare sensibilita e talvolta di 
suscettibilita. Lui stesso lo riconosce, come ho constatato. Dai diari 
appare che sa essere coerente e coraggioso fino alleroismo ąuando e 
necessario. Ma non e affatto loąuace o verboso per natura. Proprio 
per ąuesto ha bisogno di dire a se stesso constatazioni e verita che 
non ritiene opportuno estemare ad altri. Nel primo diario, alla data 
del primo marżo 1944, narra un episodo emblcmatico per mostrarci 
il suo carattere schivo e alieno dalbatfrontare il pubblico in sede ac- 
cademica. Al ąuinto congresso intemazionale di Studi bizantini cele- 
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brato a Roma dal 21 al 27 settembre 1936, Hausherr doveva tenere la 
sera deirultimo giomo 1’attesa conferenza, ‘Pour Thistoire de la 
mysdąue byzantine’. Egli stesso racconta che gli oratori che lo prece- 
devano gli presero tutto il tempo cosi da impedirgli di parlare. Dice 
che accolse quel contrattempo senza disappunto, anzi so]levato da un 
impegno gravoso, del quale era contento di sentirsi liberato. 

Enfin, cinq minutes avant Theure de la clóture, je ramassai papiers et 
chapeau et ferraiolo et men allai, pas fache du tout d’avoir ćchappć a urie 
corvee. 


Hausherr non amava ‘farę sensazione’. Infatti diceva alle monache 
Benedettine, cui proponeva gli Esercizi spirituali ignaziani: “I cibi 
sostanziosi non stancano mai. Ci si stanca, forsę, di mangiare pane 
ogni giomo? Vi diró delle cose semplici, cosi elementari, che nessuno 
forsę pensa a dirvele; sono tuttavia le piu importanti e le piu utili. Se 
aspettate novita, cose cioe, che non avete mai sentite, sarete deluse. 
Dovete rivolgervi altrove. Per eon to mio, penso che, alla nostra epoca 
in cui tutti vanno in cerca del sensazionale, dello straordinario, la 
maniera piu sicura di essere originali e di accontentarsi dellordina- 
rio”^. Da queste sue parole, possiamo capire come Hausherr insistes- 
se sulle realta essenziali della nostra fede, e come questa essenzialita 
senza sovrastrutture senzazionali ispirasse insieme i suoi Diari spi¬ 
rituali, come i suoi Esercizi spirituali. 

Del resto lesicasmo, da lui a lungo studiato, ha la predilezione per 
il silenzio. II silenzio della bocca e della mente, per lasciar parlare il 
cuore. Prendo dal primo diario, al 3 marżo 1944. 

Mais Jesus se taisait — pas toujours, et II ne se taira pas toujours. 11 
aura le dernier mot; cest justement cette certitude qui lui permet de se 
taire. En attendant II meurt et pric, prie en mourant, et meurt en priant 
pour ses ennemis qui se gaussent de son silence et croient triompher de 
sa mort — afin de leur obtenir que son dernier mot, un jotir, puisse etre 
un mot de paix et deternelle rćconciliation. Jesus n’cst pas lennemi de 
ses ennemis — II est ‘le Fils du Pere’. Ce titre vaut qu'on en mcure sur la 
Croix. 

‘Le seul bien qui me restc en terre’ cest de m etre tu le plus souvent; je 
Youdrais TaYoir toujours fait. Du moins ai-je toujours et intensement, et 
obstinćment prić pour ces chers ‘ennemis’, a proportion des marques dc 
leur inimitie. II est tel mot (oh! ricn de ce qui precedc) qui m’a perce de 
part en part, et dont la blessure toujours ouverte au coeur est devenue une 


3 


I. Hausherr, Novita di vita nel Cristo Gesu, Roma 1970, 


P- 


5. 
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source inepuisable de priere pour qui Ta dit, et pour moi un torrent 
toujours grossissant de bonheur in Christo Jesu. 


Alla fine dello stesso mese di marżo 1944, Hausherr riprende la 
lode del silenzio. E spiega esaurientemente la funzione 'esutoria’ del 
diario 


28.111.44. Ce sera le triomphe du silence. Le silence sera de diamanl 
au sens grec et au sens franęais. Ce cahier? Et oui, ce cahier est un exu- 
toire, une methode, une assurance contrę la tentation de parler. Amen. 

Personalmente sono convinta che bisognerebbe dare alle stampe 
integralmente i diari di Hausherr. Precisamente perche se ne serviva 
per mantenere nel cuore ąuanto non voleva uscisse dalia sua bocca. 

via dei Sardi 12 Alexandra Celia 

00185 Roma 



Edward G. Farrugia, SJ. 

Dogma and Spirituality in Housherr’ 


If you are a theologian you truły pray. If you 
truły pray you are a theołogian! 


Irenee Hausherr (1891-1978) was a recognized expert on spiritual¬ 
ity, but never claimed to be an expert on dogma. Yet Evagrius’ fa- 
mous saying ąuoted above characterizes him to such an extent as to 
easily become a leitmotif oi all his production.' His discovery of Eva- 
grian spirituality greatly interested the architects of the new Catholic 
theology, such as J. Marechal (t 1944), K. Rahner (f 1984) and H. U. 
von Balthasar (f 1988) and remains all throughout a peak which in- 
vites us to come and climb, if we want to obtain a unitaiy vision 
which is at once dogmatic and spiritual. 

In this short discussion of the relation between dogma and spiri¬ 
tuality, (1) a first part shows how Hausherr exploited the way Eva- 
grius historically posed the ąuestion so as to bring out an ongoing 
theological issue. (2) A second part investigates how Hausherrs ef- 
forts to articulate this relationship go beyond Evagrius. (3) A third 
part raises the ąuestion of how the expert on dogma can profit from 
Hausherrs example. 


It is to be noted that both collections of HaushetT's articles, Hesychasme et 
prtere, Roma 1966, and Etudes de spirituałite orientale, Roma 1969, wcrc cdited by 
Hausherrs student and successor, Prof. (now Cardinal) Tomśś Śpidltk, SJ. Moreovcr, 
I. Hausherr’s works tire initially listed in their entirety according to the year when 
they first appeared to give an idea of his development, but without the exact page 
number referred to in the text, which are then given according to the year, book and 
pages of the latest edition. 

* As M. Olphe-Galliard puts it in his Preface to I. Hausherr, Priere de vie, vie de 
Priere, Paris 1965, 7: "Chief among all the masters he evokes is doubtlessly Evagrius 
Ponticus. ... The spiritual conferences that follow are freąuently nothing but a merc 
Paraphrasis of the short but dense chapters of the ancient contemplative’’ (tr. EGF). 
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1. HAUSHERR’S DISCOYERY OF EyAGRIUS and THE RELATIONSHIP OF 
SPIRITUALITY AND DOGMA 

With Hausherrs discovery of Evagrius^ we come closest to our 
theme in Irenee Hausherr. In 1934 Hausherr published Le Traite 
d'Oraison d'Śvagre le Pontigue (Pseudo Nil)^ in French translation and 
with a commentary in the light of Evagrius’ other writings. A short 
notę, a year afterwards, in the first Yolume of Orientalia Christiana 
Periodica, highlights the key role Evagrius plays in Greek Orthodox 
spiritualityd It remains to be seen how Hausherr interprets Evagrius 
on the relationship between spirituality and dogma. 

1.1. “If you are a theologian you truły pray. If you truły pray you are a 
theołogian!" 

This is nr. 60 of the Treatise on Prayer,^ which Hausherr success- 
fully assigned to Evagrius, after it had been transmitted from genera- 
tion to generation under the name of St Nilus of Sinai.^ It poses 


^ B. McGinn, in The Foundations of Mysticism: Ońgins to the Fifth Century, 1, New 
York 1992, 144, ąuotes L. Bouyer, who calls Evagrius’ wrlings "the first complete sys¬ 
tem of Christian spirituality”. 

^ Published in RAM 15 (1934) 34-93, 113-170, a second time in the same periodi- 
cal RAM 35 (1959) 1-26, 121-146, 241-265, 361-385; 36 (1960) 3-35, 137-187 and latcr 
republished as Les leęons d'un contemplatif: Le Traite de TOraison d'Śvagre le Pontigue, 
Paris 1960. 

'' I. Hausherr, "Les grands courants de la spiritualite orientale,” OCP 1 (1935) 123- 
124. That Evagrius is important not only for Byzantine spirituality may be scen in the 
casc of Philoxenus of Mabbug, who, Hausherr claims, would occupy an important 
place in Syriac spirituality if only for his knowledge of Evagrius' theorics; "Contcm- 
plation et saintete. Une remarkable misę au point par Philoxdnc de Mabboug (t 523)’’, 
RAM 14 (1933) 196-198, and latcr in I. Hausherr, Hesychasme et priere (OCA 176), 
Roma 1966, 17. Sce, on this point, R. Bculay, La lumiere sans fonne. Introduction d 
1'etudede la mystigiie syro-orientale, Chevetogne (s.d.) [1987?], wherc, with cxplicit ref- 
ercnce to the works of Hausherr, Evagrius is described as the author most frcąuently 
ąuoted among Syrian mystics, ibid., 6, who owe to him much both by way of 
terminology and doctrine, ibid., 28. 

® 'Ei 6EÓ>.xryo(; el, ttpoacu^^ a?.ri8uK;, Ka'i el oT-riSóję Ttpoacu^ri, Btókoyoę er. Sancti Nili, 
"Dc Oratione," PG 79, 1180, cap. I-X. The English version ąuoted in the subtitlc of this 
article comes from Evagrius Ponticus, The Praktikos & Chapters on Prayers, cd. J. E. 
Bambergcr, Spencer, Massachusetts 1970, 65. 

^ A. Guillaumont, Les ‘Kephalaia gnostica’ d'Śvagre le Pontigue, Paris 1962, 167- 
168. See also: Evagre le Pontigue, Sur les Pensees (SC, nr. 438), par les soins de P. 
Gehin, C. Guillaumont et A. Guillaumont, Paris 1998, 30-31. As A. Guillaumont re- 
calls, Hausherr, by assigning the De Oratione to Evagrius, has bccn able to show that 
the references Evagrius makes in Sur les Pensśes to De Oratione come indeed from 
this treatise. 
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without any further ado the problem of the reciprocal relation be- 
tween a theologians activity and praying, The accent falls on theol- 
ogy, to which one arrlyes oniy at the price of praying as one should. 
By theologian is not meant what scholastic theology understood by 
the term or perhaps a philosopher who speculates on the naturę of 
the diyinity.’' And though the expression, "contemplation of the Trin- 
ity” recurs so often in Evagrius’ Centuries, the Father, the Son and the 
Holy Spirit, in the specific roles Eastem theology assigns them, do 
not play any significant part in the ascent to God.® Hausherr draws 
the conclusion that Evagrian mysticism is philosophical rather than 
theological in kind,^ at least as far as the Trinity is concemed.'® One 
has to add, in this regard, that Evagrius describes prayer as "state of 
the intelligence which destroys all earthly thoughts.”" 

This will sound intellectualistic to those who may not know that 
"thought” here includes intention and action, as we see from the very 
Decalogue,'^ where the separation of both these factors is foreign to 
the eastem mind. A confirmation of this we have in the list of the 
eight logismoi, fumished by Evagrius himself,'^ which corresponds to 


^ I. Hausherr, l£ęons d'un contemplatif Paris 1960, 85. 

® Ibid., 98-99. 

^ Hausherr, in Noms du Christ et voies d’oraison, Roma 1960, 145, calls him the 
monk most versed in philosophy in the IVlh century. 

I. Hausherr, Leęons d'un contemplatif, Paris 1960, 99. However, this is a far ery 
from the aceusation which H. U. von Balthasar levels at Evagrius, namely, that his 
mysticism would be closer to Buddhism than to Christianity. In "Ignorancc infinie ou 
science infinie?", OCP 25 (1959) 44-52, later published in I. Hausherr, Hesychasme et 
pri^re, Roma 1966, Hausherr dissociates himself from v. Balthasars criticism, ibid., 
241, and considers the version "infinite ignorance” to be the morę likely reading, ibid., 
245. Conseąucntly, when B. McGinn puts Hausherr together with v. Balthasar in de- 
nying that Evagrius’ mysticism is specifically Christian, one has to distinguish. Evag- 
rius does not articulatc purc prayer in a trinitarian way, but the Trinity is always 
present as its ultimate scopc. The limit on the part of Evagrius is a limit of thought, in 
the sense that he did not manage to elaborate it in his approach to prayer, and not of 
the Christian character of his thought, which is clearly affirmed. Indeed, G. Bunge 
does not agree with Hausherr in this regard and asserts that, in spite of the philo¬ 
sophical use of the terms henas and monas, the last point of referenee, for Evagrius, is 
constituted by the names of Father, Son and Holy Spirit; B. McGinn, The Foundations 
of Mysticism: Origins to the Fifth Century, I, New York 1992, 146-147 and 152-153. 

" I. Hausherr, Leęons d’un contemplatif Pćffis 1960, 103. 

Alfons Deissler, Ich bin dein Gott, der dich befreit hat, Freiburg i.Br. 1975, 122- 
124 and 133-136. 

But the term itself derivcs from Origen; it is the order of the eight logismoi 
which we owe to Evagrius; see I. Hausherr, "De doctrina spirituali Christianorum 
Orientalium ąuaestiones et scripta, Spiritualite orientale," originally published in OC 
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the list of the eight Capital sins.''* For the Old Testament, the activity 
described with voeiv and usually translated as “thinking” takes place 
in the heart,*® and the term voDę, otherwise generally rendered with 
"intellect,"'^ is used at least six times in the Septuagint as a synonym 
for heart, or No such scruples pester us when it comes to 

strategie uses in the Gospels and the apostolic kerygma of the cog- 
nate word, pETdvoia, in which we fear no intellectualistic narrowing 
as with philosophers who write in Greek,’® but rather, and rightly so, 
the idea of a radical change, synonymous with conversion.” Morę 
than rationalism, Evagrius is here open to the charge of onesided- 
ness:“ Evagrius does not articulate his thought in terms of heart, 
partly under the influence of a platonism which did not allow him to 
do so.^’ At any ratę, in the context of the ascent to God as Evagrius 
describes it, his saying, "Charity is the gate to gnosis”, does not imply 


XXX, n. 36, Roma 1933, 164-175, later in; I. Hausherr, Ńtudes de spińtualile orienlale, 
Roma 1969, 20. 

See I. Hausherr, ‘‘L’origine de la theoric orientale des huits pechćs capitaux,'’ 
OC XXX, nr. 86, Roma 1933, 164-175; also: Kallistos Ware, "Introduction", Colm 
Luibhcid ct alii (cd.s), John Climacus: The Ladder of Divine Ascent, New York 1982, 62- 
66. On p. 63 Bishop Warc says of Pope St Gregory the Great, “the Dialogist” (t 604): 
"He set pride in a class on its own, as the source and mother of all other vices, and 
omitted dejection, regarding this as the same as despondency, while adding envy to 
the list. In this way he produced the cataloguc of the 'seven deadly sins,’ familiar to 
the Middlc Ages.” 

J. Bchm, vouę, ThWNT IV, 949. 

It would be nonetheless morę aceurate, when we speak of Evagrius, to render 
the term as “apex menlis.” The apex mentis may be taken as a synecdoche, or a figurę 
of speech in which the part stands for the whole, as when our daily bread stands for 
our food generally or soul for the whole person, a typical semitism. With nous, the 
best part in us stands for our whole self, and, as such, represents the deepest part of 
oursclves when purified; see A. M. Haas, "Meister Eckhart," G. Ruhbach u. J. Sud- 
brack (Hg.), Grofe Mystiker, Mtlnchen 1984, 166-167. See, moreover, the Letter of 
Evagrius to Melania, in I. Hausherr, "Einfluence du ‘Livre de Saint Hierothec"’, origi- 
nally published in OC XXX, Nr. 84, 1933, 176-211, later in I. Hausherr, Etiides de 
spirilualile orienlale, Roma 1969, 37-38. The core of the doctrine of this book comes 
from Evagrius; see ibid., 41. 

J. Behm, vo0<;, ThWNT IV, 952. 

'® Ibid., 974-976. 

Ibid., 994-995. 

See A. Guillaumont, Les ‘Kephalaia gnostica’ d’Śvagre le Pontiąue et 1’histoire de 
Torigenisme chez les Grees et chez les Syriens, Paris 1962, 147, 153-159; B. McGinn, The 
Foundations of Mysticism: Origins to the Fifth Century, 1, New York 1992, 384. 

One cannot ignore, however, A. Grillmeiers very ncgativc judgment on Eva- 
grius’ christology; A. Grillmeier, Jesus der Christus im Glauben der Kirche, I, Freiburg 
i.Br. 1979, 561-568. 
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a heretical subordination of charity to consciousness,^^ but is a meta- 
phor from Scripture, as if to say: just as light is necessaiy for reading, 
charity is needed for the higher contemplation.^^ Evagrius compares 
the pure intellect, or the intellect purified by grace during prayer, to a 
censer, instrument of divine praise;^'* as is said elsewhere, it is prayer 
which brings the best out of the intellect and thus helps it to perfect 
itself.^^ For him, the pure intellect is not only image and tempie of 
God, but it is also "god by grace. 

Hausherr insists that Evagrius’ spirituality is centred on contem- 
plation in the strict sense of the term, and not just on a perfection 
which includes contemplation as well.^^ He shows surprise not only 
that nobody has ever raised a protest against a definition which 
would seem to subordinate charity to knowledge of God, but that 
even St Maximus the Confessor (f 662) himself not only adopts it but 
merely transcribes it.^® Yet if the contemplation of God, perfect char¬ 
ity and beatitude merge into the same psychic State, a State which is 
identical with that of pure prayer, the Jtpooeo^ii KaSapd, this is due to 
the fact that pure prayer marks the return to the primordial condition 
of human beings.^’ As Evagrius explains, "prayer is a State of the in- 
telligence which can be realized only by means of the light of the 
Blessed Trinity.”^® Evagrius speaks of States rather than grades. Far 
from being merely psychological, these States are real; for example, 
pure prayer makes the monk equal to the angels, iodyyei^oę, for the 
angelic State is equivalent to the State of pure prayer. The States of 
which Evagrius speaks thus serve to classify angels, human beings 
and demons according to an ontological hierarchy, characterized, in 
a descending order, by means of intellectuality, covetousness and an- 


Thus, when we say that Jesus is the gale to paradise we in no way subordinate 
him to paradise, but rather indieate the only means by which we can enter. 

I. Hausherr, Leęons d'un coniemplatif, Paris 1960, 110. 

Ibid., 109. 

Ibid., 115; also: 117. Hausherr observes that Evagrius’ vocabulary fluctuates 
considerably. Whereas in nr. 60 theology and prayer are identified (at least tenden- 
tiously, we may add by way of criticism of Hausherr’s interpretation) and in nr. 85 
prayer is nothing but a prelude to divine contemplation, in nr. 86 gnosis collaborates 
^th prayer and is thus at its sendce; I. Hausherr, Leęons d'un contemplatif, Paris 
1960, 120-121. 

I. Hausherr, Leęons d'un contemplatif, Paris 1960, 146. 

” Ibid., 145. 

Ibid., 146. 

”lbid., 147. 

“ Ibid., 147. 
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ger.^' It is at this point, according to Hausherr, that Evagrius draws 
perilously close to heretical Origenismd^ The importance of the intel- 
lect derives from the fact that, of all created beings, oniy human be- 
ings, and that inasmuch as endowed by intellect, are capable of the 
knowledge of Godd^ That Evagrius, besides identifying pure prayer 
with the angelic State as a return to the very beginnings, speaks so 
much of angels, illustrates graphically that his teaching on angels 
holds the key to his world.^'* 

1.2. Change of paradigm in the relationship between spirituality and 

dogma 

Since for Evagrius’ contemporaries theology meant something dif- 
ferent from what the scholastic theology mostly prevalent when 
Hausherr taught understood by the term, it is useful to throw a quick 
glance at what was the term meant in Evagrius’ time. We have a hint 
in De Oratione, nr.s 124 and 125, and at the end of nr. 153, with the 
conclusion of the whole treatise, where Hausherr, drawing on Eva- 
grius, sums up: The contemplative or monk, while separated from 
everything is united to eveiything, and though impassible is yet ex- 
ąuisitely sensitive, and, in spite of being deified, considers himself to 
be the world’s refuse,^® precisely because he has attained the State hc 
had longed for.^^ It is that theology in search of perfection which we 
may cali “monastic,” a term close to Evagrius’ own diction, or, as we 
are likely to put it today, spiritual. 

Although Hausherr does not elaborate what this early theology of 
the Church consisted in, significant hints may be gleaned from his 
writings. The monk who goes to the abbas with the nagging ąuestion, 
"Say, how am I to save my soul,”^’' serves Hausherr as a proof that the 


Ibid., 147-148. 

Ibid., 147. Among those who have grown wary in talking about the non-Chri.s- 
tian charactcr of Evagrius' thought is H. Baeht, "Euagrios Pontikos," G. Ruhbach u. J. 
Sudbrack (Hg.) Grafie Mystiker: Leben und Wirken, Miinchen 1984, 47-48, where he re- 
fers to the work of W. Ldser, Im Geiste des Origenes. H. U. von Balthasar ais Interpret 
der Theologie der Kirchenvdter, Frankfurt a.M. 1976, 124-128. 

I. Hausherr, Noms du Christ et voies de loraison, Roma 1960, 149. 

” Ibid., 148. 

Ibid.,187. 

Ibid., 158-161. 

I. Hausherr, "Yocation chretienne et vocation monastique selon les Peres,” 
originally published in Aa.Vv., Lalcs et vie chretienne parfaite, Romę 1963, 33-115, later 
in I. Hausherr, Śttides de spiritualitć orientale, Roma 1969, 405. 
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monastic life has no other scope than the salvation of souls. Seeking 
perfection and seeking salvation coincide. Therefore, if theology is 
supposed to mirror life, it is a life engaged in the acąuisition of 
charity, that is to say perfection. Hausherrs study, "La theologie du 
monachisme chez Saint Jean Climaąue,”^® is instructive on this point. 
At the same time, the abbas striving after the saving word to tell his 
charge is not casual, but is conceived of in analogy to that salyific 
word which is the Logos become flesh, whose normative words are 
found in Scripture. Not in vain the formula which will characterize 
the prayer of Jesus is taken in the last analysis from Scripture, such 
as the "Kyrie eleison.”^^ Ali this is integrated in a lapidary phrase: the 
difference between the monk and the lay person lies in the epyaLeTa 
dpeTtt)V, that is to say, in the instruments of perfection,'*® rather than 
in the goal itself. The eucharist remains the primary and indispensa- 
ble instrument, common to all. The theology in Evagrius’ time was 
therefore "monastic” in the sense that seeking the salvation of ones 
soul and seeking perfection were not treated separately, thereby 
bringing out the fact that yeaming for perfection was incumbent on 
the Christian as such with baptism, and was by no means the pre- 
serve of an elite. With its stress on the Word of God, of which the ab- 
ba's word was meant to supply a ąualified comment so as to impart 
concrete orientation, the community’s striving to understand and to 
comply finds its culmination in the liturgical assembly gathered for 
the eucharist, for a superior means to reach perfection is inconceiv- 
able.'** 

What we have tried to read in Hausherr is found in the axiom of St 
Prosper of Aąuitaine (f 453 ca): ''lex orandi, lex credendi."*^ This, in 


I. Hausherr, "La theologie du monachisme chez Saint Jean Climaque,''originally 
published in Aa.Vv., Theologie de la vie monastigue, Paris 1961, 365-410, later in I. 
Hausherr, Śtudes de spińtualilś ońentale, Roma 1969, 361, 373-374, 384-386 and the 
English translation, "The Monastic Theology of Saint John Climacus," The American 
Benedictine Review 38/4 (1987) 381-407. 

I. Hausherr, Noms du Christ et voies d’oraison, Roma 1960, 33-35, 217-219 and 
283-284. 

‘'® I. Hausherr, "Spiritualitd monacale et unitę chretienne,’’ originally published in 
Aa.Vv., Monachesimo Orientale, Convegno 9-12.05.1958, Roma 1958, 13-32, later in I. 
Hausherr, Etudes de spiritualite orientale, Roma 1969, 327; here he ąuotes Evagrius, 
De Oratione 60. 

“*' See I. Hausherr, Priere de vie, vie depri&re, Paris 1964, 80. The eucharist should 
not be considered as if it were the ultimate in the spiritual life, for, as it is a sacra- 
nient, it remains a means to the purpose for which it was instituted, namely, “the 
spiritual assimilation (manducatiori) of Christ” by the faithful. and that is deification. 
"... ut legem credendi lex statuat supplicandi" (DH246). 
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tum, may be seen in the light of the dialectical relation, in post-Ren- 
aissance exegesis, between the “literał" and the “spiritual" interpreta- 
tion. In olden times, the literał sense appealed to the letter of the text, 
whereas the spiritual sense to the text itself. Thus, the literał sense of 
the crucifixion is the whole story in its various stages of nailing Christ 
onto the cross, whereas its spiritual sense consists in the salvific 
meaning of such an eventd^ For the modem exegete, on the contrary, 
the literał sense indicates the meaning intended by the human author 
of the sacred text, in such a way that the sense is identical with the 
historical facts of the account. An analysis of the literary genres helps 
us arrive exactly at the essence of this literał sense. Once morę, the 
spiritual sense in anitiąuity was that intended by God himself,'*'* 
which in tum often presupposed a variety of meanings, as is oniy 
natural with the superabundant richness of the Word of God. For 
post-Renaissance exegesis, on the contrary, the spiritual sense be- 
came morę and morę whatever was not well-anchored in the text 
read literally, a sort of addition to the "tme” sense of the text,''^ indi- 
cated by the formula "sensus plenior,” or the fuller meaning. 

From this viewpoint we may appreciate that O. Chadwick calls 
Evagrius “father of our spiritual literaturę.” Evagrius has a strictly 
mystical view of theology and a strictly theological view of mysticism. 
In view of this, Gabriel Bunge has summed Evagrius’ theology in a 
nutshell as the "immediate knowledge of God in the ‘state of 
prayer'.”'*^ Still, Hausherr does not content himself with merely re- 
peating what Evagrius said, but comments on the relationship be¬ 
tween theology and spirituality in the light of his own contemporary 
situation. 


2. Hausherr elaborates on the Eyagrian axiom 

The first sustained effort to elucidate the relationship between 
dogma and spirituality is found in an article, published at Toulouse 
in Revue d’ascetique et mystigue in 1947. It takes up the motto of Car¬ 
dinal Jules Saliege (f 1956), archbishop of Toulouse: spirituality is 


Sandra M. Schneidcrs, "Scripture and Spirituality,” B. McGinn, J.Meyendorff 
and J. Lcclercą (ed.s), Christian Spirituality, I, New York 1985, 16. 

'‘Mbid., 17. 

Ibid., 18-19. Without wanting to start a discussion of exegesi.s as such, Schncid- 
ers retnarks that the "the sccond naiYete” chastised by Paul Ricoeur holds truć of 
those who cherish an unlimited tru.st in scientific means. 

G. Bunge, "Evagrios, Pontikos,” LThK^ 3, 1027-1028. 
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lived dogmad’ Significantly, Hausherr does not add: “...and dogma is 
reflected spirituality”! At any ratę, Hausherr singles out two aspects 
for clarification; (a) spirituality depends on the whole of dogma; and 
(b) the whole of spirituality depends on dogma.'*® If dependence here 
goes one-way, this points to the initiative which takes its origin when 
God breaks his silence and reveals himself in history. In spite of the 
fact that dogma is reflected in spirituality, it is the latter which de¬ 
pends on dogma, not dogma on spirituality. For dogma tries to cap- 
ture God’s initiative in taking the first step towards us human beings, 
to which spirituality attempts to give the ąualified response under the 
action of God’s Spirit. Even then, though it is a ąuestion of the de¬ 
pendence of the whole of spirituality on the whole of dogma, this de¬ 
pendence knows of various degrees in accordance with the hierarchy 
of truths.'*^ In accordance with the patristic distinction between 
theologia and oikonomia.^° spirituality depends first of all on theolo- 
gia, that is to say, on all that appertains to the persons of the Trinity, 
according to the meaning of the term in the early centuries, then on 
oikonomia, the missions of the Word and the Spirit, and finally on 
the Church’s efforts to keep her teaching free from heresy, and that 
implies recourse to a cataphatic language. In its inner dynamics, 
spirituality as the silent adoration of the triune God, who although 
revealed in salvation histoiy remains a mystery, puts indeed the ac- 
cent on apophaticism. 


‘*^ I. Hausherr, "Dogmc et spiritualite oricntale,” originally published in RAM 23 
(1947) 3-37, later in I. Hausherr, Etudes de spiritualite orientale, Roma 1969,145. See 
also Henri de Gensac, "Saliegc, Jules-Gćraud”, DSp XIV, 237-238. 

'** Ibid., 145. 

'•^Ibid., 147. 

See A. Grillmcier, "Vom Symbolum zu Summa,” Mit ihm und in ihm: Christolo- 
gische Forschungen und Perspektiven, Freiburg i.Br. 1978, 585-636; B. Studer, Gott und 
unsere Eriosung im Glauben der Kirche, Dusseldorf 1985, 13-17. It was incumbcnt on 
Byzantine authors to first distinguish theology from the mythology of the gods. 
Athanasius of Alcxandria contrasts theologein to mythologein (PG 25:40C); theology 
bas the immanent Trinity as its object (PG 26: 49A). As late as the fourth century, 
theologia in the morę specific sense of Evagrius’ takes "pure prayer” as its point of ref- 
erence, that is to say, it assumes a framework beyond all multiplicity, whether in im¬ 
age, thought or concept; see K.-H. Uthcmarm, "Byzantine Definition of Theology", 
ODB III, 2057-2058. Although “oikonomia" has to do with the missions of the Son and 
the Holy Spirit respectively, we should not forgct that the ccumcnical councils of the 
fourth century were interestcd in the divinity of the Son and of the Holy Spirit pri- 
niarily in function of their role in human salvation; once morę we are dealing with so- 
teriological or economical accents. 
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2.1. The dilemmas of the axiom 

For Hausherr, the test of Saliege’s saying comes when we tum to 
authors who officially belong to heretical groups, and yet are ac- 
claimed as spiritual authors. The work of such suspect authors had to 
be transmitted under the name of an author respected for his ortho- 
doxy in order to save it from destmction. In this way, several writings 
of Evagrius Ponticus have reached us under the name of St Nilus of 
Sinai,^' and were able to exercize under this name a considerable in¬ 
fluence on Byzantine spirituality.^^ This holds true of St Macarius of 
Egypt (t 390) — under whose pseudonym is probably hidden Simeon 
of Mesopotamia (fourth-fifth century) — whose Spiritual Homilies, 
though accused of messalianism, have been avidly read by souls in 
search of spiritual nourishment.^^ The most famous case is St Isaac of 
Nineveh (seventh century), on whose spiritual writings all, Byzan- 
tines, and the so-called monophysites and nestorians, lavish praise.^'* 
The Sahation of Sinners, of Agapios Landos (f 1614), very popular 
among Orthodox Greeks, ąuotes unintermittently Latin and Italian 
authors, but almost never Greek ones.^^ Nor should we forget that St 
Nicodemus Hagiorites (t 1809) had adapted the Spiritual Combat of 
Lorenzo Scupoli (f 1610), a Theatine father, and had even used the 
Spiritual Exercises of St Ignatius of Loyola in the Commentary of the 
Jesuit Gian Paolo Pinamonti (t 1703).5^ 

After shedding light on Saliege’s axiom, Hausherr moves on to an- 
other famous saying. The Jesuit Theodore de Regnon (f 1893) had 
explained the difference between the Greek and the Latin approach 
as follows: Latin philosophy starts with naturę and ends with the per¬ 
son, whereas Greek philosophy begins with the person and finishes 
with naturę.®’' Hardly could de Regnon have imagined the conse- 


®' It is not elear whether Nilus of Sinai can be identified with Nilus of Ancyra; sce 
M.-G. Gućrard, "Nil d’Ancyre, saint,” DSp XI, 345-356; H. S, Drobner, "Neilos d. 
Altere v. Ankyra,” LThK® 7, 730. 

I. Hausherr, "Dogme et spiritualite orientale,’’originally published in RAM 23 
(1947) 3-37, later in I. Hausherr, Ńtudes de spiritualite orientale, Roma 1969, 149-151. 

Ibid., 151-154. The author is thus often ealled Ps-Macarius or, better still, 
Macarius / Simeon. 

®‘'Ibid., 154-161. Hausherr observes that Isaac has adopted thoughts from Eva- 
grius and Philoxenus of Mabbug, a monophysite; ibid., p. 166. 

®® Ibid., 169. 

Ibid., 167. 

Theodore de Rćgnon, Śtudes de thśologie posilive sur la Sainte Trinitć, I, Paris 
1892, 433: "Latin philosophy considers the naturę in itself first and proceeds to the 
agent; Greek philosophy considers the agent first and passes through it to find the na- 
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ąuences of his over-simplification for spirituality, says Hauherr; and, 
we may add, for trinitarian theology as well, especially when one de- 
duces from it, but without the necessaiy distinctions, the so-called 
personalism of the Fathers.^* Hausherr acutely notes the confusion 
which reigns in de Regnons saying between logie and history. The 
Fathers who lived in the times of Arius (t 336) and of Eunomius (t ca 
390) had no altemative but to first cope with the problem of the Sons 
divinity, because the Arians denied this first, whereas the Holy Spirit’s 
divinity started becoming a problem only around the early 360’s. On 
account of this peculiar twist of events, the Fathers were conditioned 
to keep in mind the three persons in order to form an idea of the 
common naturę of the divine persons. This is far from saying that the 
Fathers observed the same trinitarian order or logie in their writings 
on the spiritual life.®’ Tnie, V. Lossky (f 1958) ąuotes Evagrius in 
support of his thesis that the theology of the Church of the East is 
mystical in the sense that Evagrius identified the kingdom of God 
with the perfect knowledge of the Trinity. Referring to his own study 
of 1934, Hauherr rejoins that, in spite of so much insistence on Eva- 
grius’ part on the “perfect knowledge of the Trinity,” the Trinity as 
such does not receive any attention.*® He appeals likewise to the 
studies of H. U. von Balthasar, for whom, with the exception of some 
irrelevant references in St Gregory of Nyssa (f ca 395), there is no 
such thing as a trinitarian approach in the Cappadocians save in their 
anti-Arian polemics, and, even then, they were morę bent on safe- 
guarding the orthodox formula than on developing a mystical theol¬ 
ogy as such;^' whereas a trinitarian theology is present in St 
Augustine (f 430), Hugo of St Victor (f 1141) and their followers. And 
so, concludes Hausherr, mystical theology among the Latins is ex- 
pressly morę trinitarian than among the Greeks.*^ 


turę. The Latins think of personality as a modę of naturę; the Greeks think of naturę 
as the content of the person;" translated by J. Meyendorff, Byzantine Theology, New 
York 1983, 181. In his work, La teologia mistica della Chiesa d’Oriente, tr. Maria 
Girardet, Bologna 1967, V. Lossky makes ample use of this ‘‘axiom,'' as is evidcnt by a 
look at the index of the Italian translalion, ibid., 409. 

See A. de Halleux, "Personnalisme ou essentialisme trinitaire chez les Peres 
cappadocienes?” and "Du personnalisme en pneumatologie”, Idem, Patrologie et 
oecumćnisme: Recueild’Ńtudes, Leuven 1990, 215-268 and 396-423. 

I. Hausherr, "Dogme et spiritualitć orientale," originally published in RAM 23 
(1947) 3-37, later in 1. Hausherr, l^tudes de spińtualitć orientale, Roma 1969, 173. 

“Ibid., 174. 

Ibid., 174-175. 
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If spirituality was nothing but lived dogma, Hausherr argues, one 
would expect dogmatic differences to be reflected in spirituality, and 
viceversa, so that one could deduce the spirituality of a Church from 
its creed and historical facts would spontaneously find their place in 
an a priori synthesis. V. Lossky did not hesitate to draw this conclu- 
sion, with regards to Western spirituality, in his The Mystical Theology 
of the Church of the East,^^ where everything seems conditioned by 
the Filioąue, a veritable Pandoras chest for all the ills and woes of 
the West, spiritual and otherwise. In effect, however, Christians have 
never attributed much weight to this difference.^'* The difference 
would then seem to be a misunderstanding, without a fundamento in 
re in an eventual list of the disputes which separate East and West, 
even in the field of spirituality and dogma. 

The result of Hausherr’s analysis is twofold. First, the relationship 
between dogma and spirituality is one-way, sińce spirituality is the 
answer to Gods offer of salvation in revelation, and therefore not 
simply rnans experience of God in a moment of grace. Again, the 
concrete elaboration of dogma includes the use of language which 
exploits the cataphatic level, whereas spirituality as mysticism privi- 
leges the apophatic; hence, one should not press the relationship be¬ 
tween both into a point by point correspondence, especially sińce 
with the shifting of the levels the meaning changes. Even then, this 
one-way relationship must include the mysticism of a particular na- 
tional Church, of particular spiritual comunities and so forth, and not 
prescind from them. In this way, there are whole areas which, while 
not accounting for the essence of spirituality, afford us particularly 
significant expressions of it.^® 


V. Lossky originally published La theologie rnystigue de 1'Eglise d’Ońent in Paris 
in 1944. From L. P. Karsavin (t 1952) he had leamt to see in the Filioąue the source of 
all Western woes; see N. O. Lossky, History of Russian Philosophy, New York 1951, 
310-311. In another work, "LMmitation de Jćsus-Christ dans la spiritualite byzantine,” 
in Aa.Vv., Melanges offertes au R. P. F. Cavallera, Toulouse 1948, 231-259, later pub¬ 
lished in 1. Hausherr, Etudes de spiritualite orieniale, Roma 1969, 217, Hausherr be- 
gins with a ąuotation from V. Lossky in order to rcfute it so as to show once morę 
that this is an over-simplification. Later on, after 1947, Lossky modifies his position 
on the Filioąue because of his discovering, in preparing a conferencc for Oxford Uni- 
versity, Grcgory of Cyprus, patriarch of Constantinople (1283-1289). For Losskys con- 
fercnce sec V. Lossky, “La proccs.sion du Saint-Esprit dans la doctrine trinitaire or- 
thodoxe,'’ 4 1’image et a la ressemblance de Dieu, Paris 1967, 89-92. 

^ 1. Hausherr, "Dogme et spiritualitd oricntale," Etudes de spiritualite orientale, 
Roma 1969, 176-177. 

Here, T. Śpidhk, SJ, has given ample space to the peculiarities of the spirituality 
of the Slavs; see the latters "Tratti salienti della spiritualita slava,’’ in: Pontifical Lat- 
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2.2. The primacy of spirituałity 

In spite of the fact that Hausherr seems to abide by the one-way 
interpretation of the axiom — that spirituałity is ]ived dogma, and not 
the other way round as well — a conference which he gave towards 
the end of his teaching career, in 1967, induces us to rethink the con- 
crete relationship between the two altematives of the dilemma. With- 
out the primacy of the spiritual, he says, one cannot understand the 
Christian East.^^ Primacy ought to be understood in a non-exc]usive 
sense, but oniy in the sense of a certain prevalence. Hausherr strives 
to avoid two misunderstandings. The first is against using "spiritual” 
in too generał a sense so that what is specificalły Christian is easiły 
lost. Thus, talk of Buddhist "spirituałity,” instead of “Buddhist mysti- 
cism,” ignores the point that “spirituałity” is to be reserved to the 
Spirit of God, the third person of the Trinity,^'' to whom every good 
action in spirituałity may be traced back as an action to its cause.** 
Once morę, it becomes manifest that the primacy of spirituałity finds 
its fundamenta] anchoring in dogma, in theology. Against the shal- 
lows of a duałistic anthropology, this primacy of the Spirit in an East 
under the sway of St Irenaeus ought to be demonstrated not onły by 
showing its impact on the wiłl, but ałso on the intelłigence. 


2.2.1. Primacy of the spiritual by means of intelłigence in science 

As for the first dimension, Hausherr tries to show the superiority 
of true Eastem "knowłedge,” which is not a matter of intelłigence, 
but of Spirit. Then there folłows a favourite passage from St Irenaeus: 

II is indeed morę useful and preferable to łąck studies and be an idiota 
than to be deprived of intelłigence. [There are indeed intelligent persons 
with łittle łittle formał training, bul even morę so experts who lack inlelli- 
gence]. Thus it is better to havc studied łittle and approach God through 
charity than to reach a point where, in spite of intense studies and an un- 
doubted capacity, one blasphemes the Lord God. And so St Paul says: 
knowłedge puffs iip, it is charity that buiłds up. [Without incriminating 
tme knowłedge of God — for otherwise he woułd be condemning himsełf 


eran University and Catholic University of Lublin (ed.s), The Commcni Rools of the 
European Nations, II, Florenccl982, 342-351. 

I. Hausherr, "Pour eomprendrc TOrient chrćtien: La primaute du spirituel,” 
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in the firsl place — he knew that there are those who exploit their knowl- 
edge to give themselves airs, retaining themselves to be perfect and there- 
fore exempt from charity].^’ 


To affirm the primacy of ]ove is St Irenaeus’ idea of overcoming 
gnostic dualism.^® Hausherr appeals to an image from Ps-Macarius: 
Without the Spirit, an Aristotle or a Plato or a Socrates are compa- 
rable to an enormous city without bastions, an invitation for the 
enemies to come and plunder.^' Then, Hausherr explains two sayings 
of Evagrius. First, "If you are a theologian you truły pray. If you truły 
pray you are a theologian!," means that, for Eastemers, the true 
theologian is a man of prayer, or rather, a mystic. Then, to assert that 
there is only one gate leading to true gnosis, charity, means that the 
knowledge of all things and virtues put together presupposes that 
charity is the crown of all the virtues7^ Hausherr adds: even if Eva- 
grius’ errors in christology are generally acknowledged,^^ on this 
precise point of charity as the gate to gnosis he shows himself to be 
the disciple of St Basi! of Caesarea (t 379), of St Gregory of Nazian- 
zus (t 389) and of Ps-Macarius. That charity should precede knowl- 
edge^'* has re-echoed throughout the centuries in the East.'^^ It is 
charity which affords the criterion for the authenticity of knowl- 
edge.'^^ 


Occasione scienliae seipsos opinari esse perfectos (Cont. Haer. II, cap. 39, Harvcy 
II, 345). Ouoted, with Hausherr’s comments, in "Pour comprcndre TOrient chreticn: 
La primaute du spirituel," OCP 33 (1967) 354-355. 

™ Ibid., 355-356. 

Ibid., 357. 

Ibid., 358. 

Besides the negative judgment of A. Grillmeier, see F. Refoulć, "La christologie 
d’Ćvagre et rorigenisme,” OCP 27 (1961) 221-266. See also B. McGinn, The Founda- 
tions of Mysticism: Origins to the Fifth Century, I, New York 1992, 386. 

Another example is fumished by Hausherr himself: "a spiritual person is some- 
one in whom, because of the mortifieation of the passions and the apatheia 
(dispassion) which results from it, charity has brought about the knowledge (gnosis) 
of things divine and the diacrisis of things human, so that one is able to guide others 
in the ways of God, without danger to self;” I. Hausherr, Direction spirituelle en Ońent 
autrefois, Roma 1955, 52; translated by A. P. Gythiel, in: I. Hausherr, Spiritual Direc¬ 
tion in the Christian East, Kalamazoo, Michigan 1990, 42. Here, charity is the gate in 
the sense of being the presupposition of spiritual patemity. 

I. Hausherr, "Pour comprendrc TOrient chretien: La primautć du spirituel," 
OCP 33 (1967) 359. 
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2.2.2 (b) Primacy of the spiritual by means of the will in life and 

morals 

In order to show an analogous integration brought about by the 
Spirit in the realm of the will, Hausherr takes his cue from the dis- 
tinction Orientals make between somatic and pneumatic (or spiritual) 
virtues. While we may speak of a "record” of fasting and other spiri¬ 
tual feats, the great Fathers are discreet and relativize them.'^'' The 
greatest gift of the Spirit, for them, is charity.’'® Against the literalism 
with which the Messalians explained the Lord’s injunction to pray 
without ceasing (Lk 21:36; 1 Thes 5:17), St Epiphanius (t 403) inter- 
prets perpetual prayer as resisting the sheer thought of sinning. He 
uses a verb: dvTUipdT:Teiv, which corresponds exactly to the agere con¬ 
tra of St Ignatius of Loyola (f 1556).'^’ Hausherr comments that, in 
their solitude, monks sought God-Charity in order to transform 
themselves into charity.®° By refusing to pronounce himself on the 
legitimacy of their claim to have the primacy of the spiritual 
Hausherr simply allows for criticism from a Western viewpoint. Dei- 
fication is an Eastem term which sounds terribly unreahstic to the 
West, but in fact it represents an incamate spirituality which is not 
materialistic and is actually common to the West, as John Scotus 
Erigena (f ca 877) had already noted.®' Talk of the will and intellect 
as Instruments of the primacy of the spiritual points to the differen- 
tiation implied in the unity of the intellect and the will in human be- 
ings and undergrid by a deeper unity, held together by charity, be¬ 
tween theory and practice.®^ It does not aim to reestablish the unity of 
theology and spirituality but, rather, to rediscover the primordial 
unity from which the subseąuent differentiation between theology 
and spirituality flows. 

2.2.2 (c) The primacy of the spiritual through the encounter of in- 

telligence and will 

There follows a brief comment on the encounter of the primacy of 
the spiritual as manifest in the intelligence and the will on the terrain 


Ibid., 361-362. 
'^® Ibid., 351-363. 
’’lbid., 364. 
®“lbid., 365. 

Ibid., 369. 

®^ Ibid., 363-369. 
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of the social. Talking of social or ecclesial life, Hausherr interprets 
eveiy society as a plurality of physical forces reduced to a morał 
unity.A prime concem seems to ward off the false impression that, 
in the West, such a unity would be bought off at the price of legalism, 
AU in all, this comment on the encounter of the two fonts of energies 
in man at the social level, according to I. Hausherr, has not been de- 
yeloped adeąuately. For one thing, he insists that "monk” means 
“solitary,” in the sense of "single-mindedness," but open to charitable 
Works.®'* This follows his rejoinder to the criticism St Basil levels at 
the eremitical life, which he considered to be exaggerated. Elsewhere 
Hausherr repeats this and rejects the possibility of the equivalence of 
monk with ihldaya, which, however, points not so much to the soli- 
tariness of the monk as to the integration of the monks energies by 
identifying with Christ.®® So the difference may be bridgeable, 


2.2.3. The “gnostic" as monk 

What Hausherr says about charity as perfection illustrates the 
unity of dogma and spirituality, and this in two steps. (a) Perfection 
can be understood as a unity to which we aspire, but which includes 
theology as integral part of it. (b) Perfection can be understood as an 
already "realized unity," conseąuently, an ideał which has already 
been achieved. The monk as gnostic is an exampłe of somebody who 
has already attained integration.®^ Hausherrs idea of the search for 
perfection tałłies with that of St John Chrysostom (t 407). The mo- 
nastic idea, far from separating monks from the common run, brings 
out what is common to all in this very search for perfection. Thus, 


®® I. Hausherr, "Pour comprendre rOrient chrćticn: La primaute du spirituel,’’ 
OCP 33 (1967) 365. 

*'* Ibid., 364-365. 

®® "Spiritualite monacale et unitó chretienne,” Aa. Vv., Monachesimo Orientale, 
(OCA 153), Roma 1958, 13-32, later published in I. Hausherr, Żtudes de spiritualite 
orientale, Roma 1969, 318. This article gocs back to 1958 and Hausherr could not sec 
ulterior developments of rcsearch on this point; sce A. Guillaumont, Ńtudes sur la 
spiritualite de 1’Orient chrćtien, Abbaye de Bellefontaine, Bćgrolles-en-Mauges 1996. 
189-210 and Ph. Escolan, Monachisme et Śglise, Parts 1999, 11-69. 

®^ As far as method is concemed one may repeat here what Hausherr says in "La 
theologie du monachisme chez Saint Jean Climaąue,’’ originally published in Theolo- 
gie de la vie monastigue, Paris 1961, 385-410, later published in 1. Hausherr, Śtudes de 
spiritualite orientale, Roma 1969, 363: "As for the theology of the monastic way ac¬ 
cording to Climacus we simply have to guess it" (tr. EGF). We have no choice but to 
put together the disparate elements, yet this does not invalidate the enterprise, but 
oniy contextualizes it. 
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the best means to attain perfection such as the eucharist is common 
to all who seek perfection, monks distinguishing themselves from lay 
persons only in the secondary means.In this sense, Hausherr has 
anticipated Yatican lis Perfectae Caritatis and Lumen Gentium, which 
start with the "universa] cali to holiness” even before arriying at the 
particular calls to perfection as found in monasticism or the religious 
life, and further ramified in the particular charisms of monasticism 
and of the various religious families. A correct interpretation of char- 
ity as the gate to gnosis®* puts the accent on charity as the essence of 
unity.®'* Therefore, the monastic vocation, for all the insubordination 
and division which have cheąuered its history, is by naturę an emi- 
nently “unifying” yocation.’® 

In analogy to that which Hausherr says in a strictly monastic con- 
text, but going beyond him, we may ask whether it is not the “gnos- 
tic” as theologian who will integrate theology as the ensemble of 
dogmas and experiences of unity with God.^' If it is up to the monk to 
practise asceticism, organically united with mysticism,’^ can this 
differentiated unity of asceticism and mysticism not serve as a model 
for the differentiated unity between dogma and spirituality? And once 
morę: will not theology be in search of unity at an ecclesial level, af- 
ter this experience of integration at the mystical level, and thus be 
characterized by an ecumenical urge? Moreover, in putting the ac¬ 
cent on the primacy of the spiritual, Hausherr seems to revert, or at 
least modify, Salieges axiom. We may venture to put it this way. In- 


I. Hausherr, “Spiritualitć monacale et unitę chretienne," Aa.Vv., Monachesinto 
Orientale, (= OCA 1958, 13-32, later published in I. Hausherr, Źtudes de spińtu- 
alitć orientale, Roma 1969, 318-319. 

®® I. Hausherr, "La theologie du monachisme chez Saint Jean Climaąue," origi- 
nally published in Theologie de la vie monastique, Paris 1961, 385-410, later published 
in I. Hausherr, Ltudes de spińtualite orieiilale, Roma 1969, 365, 367. 

Ibid., 363. On page 365, after ąuoting Evagrius on charity as the gate to gnosis, 
Hausherr says that at the top of the ladder one cannot talk of anything but charity. In 
La charite fratemelle," originally published in Chństus 31 (1961) 291-305, later pub- 
lished in 1. Hausherr, Etudes de spińtualite orientale, Roma 1969, 400, he dcscribcs 
fratemal charity as the the point of intersection for all lines following which one may 
define charity. 

1. Hausherr, "Yocation chrćtienne et vocation monastiquc selon les Peres," 
originally published in Aa.Mw., Laics et vie chretienne parfaite, Romo 1963, 33-115, later 
in I. Hausherr, Ltudes de spiritualite orientale, Roma 1969, 439, 447. 

See A. Guillaumont, Źtudes sur la spiritualitć de 1’Orient chretien, Abbaye de 
Bellefontainc, Begrollcs-en-Mauges 1996, 151-160. 

1. Hausherr, "La thćologie du monachisme chez Saint Jean Climaąue," origi- 
l^ly published in Thćologie de la vie monastique, Paris 1961, 385-410, later published 
in I. Hausherr, Źtudes de spiritualitć orientale, Roma 1969, 365. 
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sofar as we view dogma from the stance of revelation which particu- 
lar dogmas aim at articulating, spirituality can only be understood as 
lived dogma. But if we understood dogma as the articulated expres- 
sion of the Churchs cataphatic efforts, then this expression always 
lags behind the lived experience of the Spirit at work in discem- 
ment,’^ and so dogma may be described as reflected spirituality, es- 
pecially sińce the Church articulates her teaching by reflecting on her 
praxis in administrering the sacraments and her praxis generally 
speaking. This, however, can be asserted only relativeły speaking, i.e. 
in relation to the fact that God’s initiative in salvation histoiy comes 
first and sohcits from us a response in faith assent and spirituality. In 
an absolute sense, the dependence of spirituality on dogma remains. 


3. THEOLOGY as unity of dogma and spirituality — IN Hausherr 

AND OTHERS 

Two issues come to the fore here: (a) the influence which Haus- 
herrs discovery of Evagrius exercized on other theologians; and (b) 
the difference which this makes for theology. Naturally, it was not 
Hausherr alone or this discovery alone which set a whole new pro- 
cess going. In the last analysis, the idea of the unity of dogma and 
spirituality is as old as the initial theology of the Church. Among the 
great minds which have helped to bring new balance into theology by 
stressing afresh the integral unity of dogma and spirituality, everyone 
in his field, and who madę use of I. Hausherrs studies may be men- 
tioned M. Yiller, J. Marechal, K. Rahner and H. U. von Balthasar. By 
way of examp]e, we may follow Hausherrs influence on Yiller and 
Marechal. 


In his Foundations of Christian Faith: An introduction to the idea of Christianity, 
translation of Grundkurs des Glaubens by W. V. Dych, New York 1978, 14-15, K. Rah¬ 
ner puls it this way: "We are dealing with the idea, not with the reality immediately; 
here as nowhere else idea and reality are incommensurate with each other, although, 
on the other hand, nowhere does the idea reąuire tuming to the reality itself in order 
to be understood as much as it does here. ... But there is not just the purely objective 
'in itself of a reality on the one hand, and the 'elear and distinct idea’ of it on the 
other, but there is a morę original unity, not indeed for everything and anything, but 
certainly for the realization of human existence, and this is a unity of reality and ‘self- 
presence' which is morę, and is morę original, than the unity of this reality and the 
concept which objectifies it." 
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3.1. Influence of a discovery 

The discovery of Evagrius, as the restored image which had been 
covered in a palimpsest, has been able to bear fruit h>eyond the field 
of patristics, because of a "return to the sources,” encouraged by 
Vatican II, but which Hausherr had practised in his research and 
writings well ahead of the Council. The interest which in his contri- 
bution to the theme of the unity of dogma and spirituality goes be- 
yond Hausherrs work. 

3.1.1. Marcel Yiller (f 1954) and the patristic verification 

In an article of 1930, entitled "Aux sources de la spiritualite de s. 
Maxime; Les oeuvres d’Evagre le Pontiąue" Marcel Yiller, first direc- 
tor of Dictionnaire de Spiritualite, takes his cue from Hausherr’s dis- 
covery.’'* He expresses surprise that St Maximus, for all his great in¬ 
fluence on the whole of Byzantine theology,’^ would have constructed 
his spirituality by drawing on Evagrius, a heretic.’^ As an examp]e 
may serve the central theme of dyaKTi and of jv&oic,. For Maximus, 
charity is the virtue par eccellence, sińce it unites us to the Creator by 
means of deification. Charity “is that good disposition following 
which the soul does not prefer anything to the knowledge of God.”^'' 
Like Evagrius, Maximus likes to repeat that there is no created reality 
that ought to be had rather than the knowledge of God.’® Pure prayer 
not only is not to be identified with the contemplatiori of the Trinity, 
but is described with expressions used by Evagrius such as "having 
entered into light without form.”’’ Besides, such prayer presupposes, 
for the one as well as for the other, a thoroughly purified soul.'“ Both 
of them agree that only in this way can one reach theology.'” Given 
Yillers stature as a patristic scholar, his approval of the way 


M. Yiller, ‘‘Aux sources de la spiritualitć de s. Maxime,’’ RAM 11 (1930) 156- 
184 and 239-268. 

Ibid., 257-258. 

’*Ibid., 159-160. 

’’ Ibid., 239. 

’® Ibid., 240-241. 

” Ibid., 252. 

Ibid., 253. 

Ibid., 255-256. 
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Hausherr reinterpets Evagrius is an important notę in the history of 
spirituality.'® 

3.1.2. Joseph Marechars (f 1944) psychologico-philosophical ap- 

proach to mysticism 

Joseph Marechal, too, founder of transcendental thomism, fol- 
lowed Hausherrs ]ead.'“ Evagrian spirituality has come to occupy, in 
the history of spirituality, a morę important place than the spiri¬ 
tuality of Ps-Dionysius. Evagrius' problem is how to comprehend the 
Incomprehensible. For Marechal, in spite of the fact that Evagrius 
does mention Christ the anchoring of contemplation in Christ re- 
mains problematic.'®'* Since Evagrius was under the influence of 
neoplatonic monism, which assimilates modę and object of con- 
sciousness, it was difficult for him to still imagine a mediation of 
Chrisfs humanity at the apex of spiritual contemplation.*®^ The light 
of which Evagrius speaks, says Marechal, does not need another 
light, because God is light, with the whole difference which passes 
between neoplatonic and Evagrian light, the latter attributing the 
possibility of the vision of this light to sanctifying grace.For Marć- 
chal, no comment is better than Hausherrs: the vision takes place as 
in a mirror; that is to say, one sees God not in inferior creatures, 
although they themselves, too, are sealed by the divine wisdom, but 
in the deified intellect which is an image of the divine naturę. “The 
vision of God by means of the perfect intellect may be identified with 
the vision which the intellect has of itself.”'®^ Marechal asks if in 
Evagrius this vision of God differs from the beatific vision. With the 
help of Evagrius’ famous letter VIII, once attributed to St Basil, 
Marechal concludes that the difference lies in the perfection of the 
beatific vision, and not in the modę.**** Both times the vision takes 


To gauge the influence of Viller's book it is cnough to think that K. Rahner has 
translated Villcr’s La Spiritualtie des premiers siecles chretiens, Paris 1930, making it 
practically double in si/e; see M. Viller - K. Rahner, Aszese und Mystik in der Ydrerzeil, 
Freiburg i.Br. 1939. 

*®^ J. Marćchal, Etudes sur la psychologie des mystiąues, II, Paris 1937, 121: "It is 
Fr Hausherr whotn we ransack in the first place...” (tr. E.G.F.). 

'O'* Ibid., 124. 

Ibid,, 125. 

Ibid., 125. 

***^ Ibid., 126. In this way, comments Marechal, Evagrius herc mects St Gregory of 
Nyssa. 

Ibid., 126-128. 
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place without the intervention of a creature. There arises the ąuestion 
if a metaphysics of mysticism as of light without form is possible.'®^ It 
has been often assumed that what could grant unity to theology is 
precisely mysticism. But what would then be the relationship be- 
tween such a mystical vision and speculatiye or systematic theology? 
There comes to mind St Thomas Aąuinas’ confiding, at the end of his 
life, that what he had written was but “straw.”"® It has aiso been 
comvincingly proposed that the reason why K. Rahner admired 
Marechal so much was the fact that he he had elaborated a way of 
dialoguing with modem transcendental philosophy and modem mys¬ 
tical philosophy.'" 

3.2. The importance of a discovery 

How are we to conceive a theology able to fulfil such demands? It 
would be easy to mistake this ąuestion with the other ąuestion, which 
is analogous but not identical, if theology of mysticism is possible."^ 
It is a matter of theology as mysticism, that is to say, of an organie 
unity of dogma and spirituality, and not of simple parallels between 
dogma and spirituality, as in disciplines that may be compared. As in 
the organum called the body there are not only parallel stmetures 
such as the two hands and the two lungs, but also uniąue stmetures 
such as the head and the heart, so, too, in the case of the organum 
theologicum. Three ąuestions arise. What conerete form would a 
theology assume which is organically united with spirituality, from 
the viewpoint of mysticism (that is to say, of the immediate character 
of the Union with God), of symbols (that is to say, of the attempt to 
express in socio-cultural categories this experience of the immediate) 
and of philosophy (that is to say, of the further explanation in rational 
categories of this attempt)? In a first moment, this theology would 
seem to have nothing in common with the theology taught in school 


See R. Beulay, La Iwniere sans formę. Introduction d l’etude de la mystique chre- 
tienne syro-orientale, Chcvetogne (s.d.) [1987?], 16-34. 

"® See K. Rahner, “Thomas von Aouin", Glaube, der die Erde liebt, Frankfurt 1966, 

152, 

K. H, Neufeld, "Unter Brudem. Zur Frtihgeschichte der Thcologie K. Rahners 
^us der Zusammenarbeit mit H, Rahner," in H. Yorgrimler, Wagnistheologie: Er- 
fohrungen mit der Theologie Karl Rahners, Freiburg i.Br, 1979, 348. 

From the yarious effons to elaborate a theology of mysticism B. McGinn has 
offered us an excellent survey in his The Foundations of Mysticism: Origins to the Fifth 
Century, I, New York 1992, 263-343, by summing up attempts from the theological, 
Philosophical and psychological viewpoints. On Marśchal, see ibid., 291-7,02. 
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and thus every comparison would be equivocal. But this manifest mis- 
understanding shows how we have departed from the unitary concept 
of theology, whose sou! is mysticism, that is to say, spirituality. This 
unitary concept, of which Evagrius has madę himself the advocate 
and which has been adopted by Hausherr, helps us to capture the 
continuity. Just as the ego lets itself be purified and becomes the apex 
mentis capable of union with God, so, too, in a cataphatic theology 
which undergoes purification, one recovers the apophatic theology of 
mystery. 

3.2.1. Attempts to retrieve the broken unity of theology 

As is well-known, the year 1054 did not mark the definitive break 
between East and West, but was only a stage in the progressive cool- 
ing of charity and in the interruption of "communitarian theology.""^ 
Precisely this communitarian theology seeks a theology consonant 
with mysticism. But following the involution in the mutual relations 
between East and West the unity loosens over various steps. One of 
these milestones"'* in theology is undoubtedly St Thomas Aąuinas 
(t 1274). It is generally acknowledged that until Peter Lombard 
(t 1160), the centre of the theological synthesis, in both East and 
West, was charity understood as uncreated grace,”^ even though his 
identification of the holy Spirit with the virtue of charity was soon 
rejected. But with Philip the Chancellor (f 1236), and still morę so 
with St Thomas, the accent is put on created grace, conseąuently on 
habitus}^^ This change came about primarily because of what is 
called the “anthropological tum," or the presentation of theological 
contents by adapting them — not: reducing them! — to their ad- 
dressee, man. Nonetheless, the common apophatic tradition was in 
no way abandoned. Indeed, the tum to man in presenting the divinc 
mysteries became imperative in the West because it was felt that it is 


A. Quacquarelli, "Parola e immagine nella teologia comunilaria dei Padri", 
Idem (a curadi), Complemenli interdisciplinari di patrologia, Roma 1989, 178-183. 

In Western art, the watershed between East and West is Giotto di Bondonc 
(t 1336/1337), but with the necessary ąualifiers noted by E. H. Gombrich, The Story of 
Art, London 1992, 150-154. 

''^P. Fransen, "Dogmengeschichtlichc Entfaltung der Gnadcnlehre," Mysteriiirn 
Salutis, 4/2, Einsiedeln 1973, here 663-682. 

' For this reason, only the fides carilate formata was considered by scholastics to 
justify man and “cańtas," understood as the love of God, "in-formed” faith; see O. H. 
Pesch, “Gottes Gnadenhandeln ais Rechtfertigung des Menschen," Mysterium Salutis 
4/2, 861 f, 881. 
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easier to start with the changes wrought in man due to the Spirits 
indwelling in our hearts (Rom 5:5) than to insist on the mystery of 
God who dwells in our heart."'' In effect, Hausherr has helped theol- 
ogy recover its patristic balance through his studies which insisted on 
charity as the centre of Eastem spirituality. After Yatican II, these ef- 
forts have shown themse]ves particularly fruitful. It remains to see 
what these results would be if we pushed this "tum” to its ultimate 
conseąuences. 


3.2.2. A theology at once systematical and mystical? 

Hausherrs rehabilitation of Evagrius as a first-rate spiritual figurę 
poses the ąuestion what difference it makes for the stmcture of the 
theological edifice if praying and theologizing go together.*'® One is 
tempted to add mystical theology to the normal dogmatic theology of 
the school to bridge the gap between the theology of the head and the 
theology of the heart,”® and thus create a new eąuilibrium among the 
concepts which theology needs.'“ But such an addition from the 
outside hinders precisely an organie modelling of theology and spiri¬ 
tuality as an organie unity. An attempt at unifying theology and spiri¬ 
tuality organically and not merely accidentally has already been un- 
dertaken in our times with various degrees of success. Suffice it to 
think of Karl Rahners Grundkurs des Glaubens.^^^ Even if one may 


On these points see P. Fransen, "Dogmengeschichtliche Entfaltung der 
Gnadenlehre,” Mysterium Salutis 4/2, 642-646, 671-682. 

An echo of this labour is found in K. Rahner, "Zur scholastischen Begrifflich- 
keit der ungeschaffenen Gnade," Schriften zur Theologie, I, Einsiedeln 1954, 347-375; 
the aniele was published in 1939. 

*'®For an example of “theologia cordis" see A. Haas (Hg.), Ignatius von Loyola, 
Geistliche Ubungen, Freiburg i.Br. 1966, 140-150. 

Hausherr’s main interest does not lie with the problem of the unity of dogma 
and spirituality from the viewpoint of dogma as such. But sińce he carries his analysis 
of spiritual concepts with rigour he could not help shed precious light on much that is 
useful dogmatically as well; for example, the famous Gordian knot in soteriology 
which pits Duns Scotus against St Thomas finds an early answer in I. Hausherr, "Un 
precurseur de la thśorie scotiste sur la fin de Tlncamation," originally published in 
Recherches de Sciences religieuses, 22 (1932) 316-320, later in I. Hausherr, Etudes de 
spiritualite orienlale, Roma 1969, 1-5. However, besides numerous particular items it 
•s Hausherrs whole approach of the unity of dogma and spirituality which may be 
rendered fruitful for a theological method. 

K. Rahner, Grundkurs des Glauhens, Freiburg i. Br. 1976, 26-34. For Rahners 
extensive use of Hausherr's discovery of Eyagrius, see E. G. Farrugia, “Aszesc iind 
Mystik in der Yaterzeit: Editionsbericht," Karl Rahner, S&mtliche Werke, III: Spiritu- 
olit&t und Theologie der KirchemUter, Freiburg i.Br, 1999, bearbeitet durch A. R. Bat- 
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ask if the methodological intent of such attempts has been factually 
realizied, the distinction between conception and realization remains 
a criterion for all. Rahner assumes all throughout that spiritual ex- 
perience anticipates any articulation of dogma. Since man is defined 
by mysteiy, theology must be, in its core, mystical'^^ — and the 
Christian of tomorrow must be a mystic. 

3.2.3. Can theology do without symbols? 

Since Hausherr has priyileged the Evagrian linę, unlike J. Meyen- 
dorff, who priyileged the theology of the heart of Ps-Macarius,'^^ the 
word "heart”, term par excellence for real symbol, therefore, for the 
realistic-theistic philosophy of the Fathers, is, to be surę, not the key 
word in Hausherr’s articulation.'^'* This spells out a limit in Haus- 
herrs approach. Talking this way, one may ask whether it is possible 
to do without any intermediary between primordial experience and 
its thematization. The problem is generalized, for, indeed, it touches 
the ąuestion of the relationship between experience and its articula¬ 
tion in philosophy. H. Bergson it was who called metaphysics that 
science which claims to dispense with symbols.'^® Prescinding from 
the specific meaning which Bergson gives to these terms, it remains 
to be seen up to which point a theology may live without intermediar- 
ies, a problem, which, as is known, is very alive in the East, thanks to 
the vivid sense of the apophatic. Once morę, in the East, the problem 
is tied precisely to spirituality, because prayer in its higher echelons 


logg, E. G. Farrugia and K. H. Neufeld, XLVII, XLIX, LIf., LIV, LX, LXIV, LXVIII and 
LXXI, LXXVII; sec, besides, J. Schosser, "Register," ibid., p. 460. 

K. Rahner, "Ober den Begriff des Geheimnisses in der katholischen Theologie," 
Idem, Schńften zur Theologie, IV, Einsiedeln 1967, 51-99 and: Idem, "Uberlegungcn 
zur Melhodc der Theologie,” Schńften zur Theologie, IX, Einsiedeln 1972, 79-126. 

J. Meyendorff, St Gregory Palamas and Orthodox Spirituality, tr. A. Friske, 
Crestwood, NY 1974, 20-30. In "La spiritualitć byzantinc,” in: J. Leclcrcą, F. Vanden- 
brouckc et L. Bouyer, La spirituality du Moyen Age, Paris 1960, 647, L. Bouyers only 
rescrvation conceming J. Meyendorffs account of Orthodox spirituality is its one- 
sided insistence on the Ps-Macarian tradition, to the detriment of the Evagrian con- 
tribution. 

Hausherr, in his study, "L’hesychasme. Etude de spiritualitć,” originally pub- 
lishcd in OCP 25 (1959) 44-52, later in I. Hausherr, Hesychasme et pri6re, Roma 1966, 
163-237, docs not give pride of place to the word "heart”, although it is a matter of the 
prayer of the heart. 

H. Bergson, "Introduction & la mćtaphysiąue,” Oeuvres, Paris 1970, 1396, For 
Bergsons importance for mysticism, see B. McGinn, The Foundations of Mysticism: 
Origins to the Fifth Century, I, New York 1992, 303-305. 
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dispenses with all images; therefore, not solely with icons, but also 
with concepts and even with words. We are one step removed from 
the idea Evagrius has of pure prayer,'^* which is not supplication 
(deesis) but lies beyond all conceptualization, in a moment in which 
the nous becomes the apex mentis, the nudę intellect, stripped of ev- 
eiything, and is ready to accept God,'^'' A theology united to spiritual- 
ity must take this fact into account. Eveiy concept of theology must 
be a spiritual concept, conseąuently a concept which, being open to 
the infinite, cannot be defined but only described, taking as its point 
of departure the symbolic acts of the Church — in the proclamation 
of the Word no less than in the administration of the sacraments, in 
the liturgical functions no less than in the ethico-religious praxis. 
Precisely the symbolical character of everything underlies once morę 
that in Eastem spirituality nothing is ultimately private, but every- 
thing is public and communitarian. The temptation to extreme apo- 
phaticism, typical of spirituality when abstracted from dogma, in ef- 
fect inyalidates it; a spirituality without the ballast of dogma can eas- 
ily degenerate into an empty pietism, just as, we may add, dogma 
without the wings of spirituality can easily degenerate into a perilous 
ideology. 


3.2.4. Can theology do without philosophy? 

Evagrius had spoken of the capacity of the purified intellect to see 
itself outside of itself'^® and, seeing itself purified, sees God.'^® The 
possibility of a philosophy, even if Hausherr did not pose this ques- 
tion, remains a valid ąuestion. What is needed is a philosophy, and 
not just a philosophical language, because a merely philosophical 
language would condemn its user to nominalism. We must acknowl- 


What Evagrius calls 'purc' or ‘true’ prayer is the gradual stripping of oneself of 
all images and forms so as to attain immediatc contact, without form and without 
concept, with the Trinity beyond number and form, as B. McGinn, The Foundations of 
Mysticism: Origins to Ihe Fiflh Cenliiry, I, New York 1992, 150, puts it. 

Once morę, B. McGinn, The Foundations of Mysticism: Origins to the Fifth Cen- 
tury, I, New York 1992, 150 cxpresses it this way. Evagrius’ "essential gnosis” de- 
scribes the goal of the whole process as being "not knowledge of somcthing, but the 
knowledge that is the Holy Trinity.” 

See R. Beulay, La lumiere sans formę, Chcvetogne (s.d.), [1987?], 146. See, also, 
I. Hausherr on "Ignorancc infinie ou science infinie,” originally published in OCP 25 
(1959) 44-52, latcr in I. Hausherr, Hesychasme et priere, Roma 1966, 238-246. 

B. McGinn, The Foundations of Mysticism: Origins to the Fifth Cenlury, I, New 
York 1992, 153. 
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edge that there is a reality independent of us — and with this a blunt 
no is said to idealism! — and that this reality derives from God in 
such a way that even in the light of natural reason one would per- 
ceive the divine imprint — and with this a elear yes is said to theistic 
realism, that is to say, to a true philosophy.'^® If a theology should 
deny it from the outset, it would be tantamount to an abortive 
thought, incapable of doing what Adam did, when, seeing the whole 
of creation pass in front of him in review, has called creatures with 
their corresponding names, including his wife, Eve, called Mother of 
all the living! Should spirituality reserve the answer to God alone, 
there would follow epistemological and semantic chaos, instead of 
that orchestration of beauty and goodness which honours so much 
the enterprise of theology and spirituality as theological disciplines. 
Discemment is just this capacity to find the fitting word. 

CONCLUSION, OR BETTER STILL: EXPLANATION OF THE SUBTITLE 

Even if Hausherr has reflected only on part of the problem of the 
relationship between dogma and spirituality, he has afforded us 
enough elements to enable us to continue the work. This is already 
much. Hausherr’s studies on messalianism, for example, have en- 
riched not only the ąuestion of the discemment of the spirit, but also 
the theology of baptism. Much remains to be done, because the 
pragmatic division of work at a level of specialization, as is found in 
the programme of studies of the Pontifical Oriental Institute and jus- 
tified pragmatically, may seem to allow the expert on dogma to ig- 
nore spirituality and the expert on spirituality to ignore dogma. This 
amounts to doing theology — morę non orientalel And if spirituality 
without dogma is pietism, dogma without spirituality is ideology. In¬ 
stead, every dogmatic concept is spiritual, because it is like a window 
with a human framework which opens up onto mystery. Every spiri¬ 
tual movement is an answer to the revelation of God the Father 
through his Logos and wants to anticipate the eschaton. As of morę 


Vatican Ts "De revelatione” says: "If anyone says that the one, true God, our 
creator and Lord, cannot be known with certainty from the things that havc been 
madę, by the natural light of human reason; let he be anathema;" N. P. Tanner (cd.), 
Decrees of the Ecumenical Councils, II, Washington DC 1990, 810. Rather than two 
separate realms Eastemers see morę of a continuum between naturę and grace. For 
the philosophy of the Fathers, see L. Brćhier, The Philosophy of the Church Fathers, 
Cambridge, MS 1931 and H. A. Wolfson, The Philosophy of the Church Fathers, Cam¬ 
bridge, MS 1956; H. U. von Balthasar, Sponsa Verbi: Skizzen zur Theologie, II, Einsie- 
deln 1971,349-387. 
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than a century now it has been asserted that eschatology should mark 
the beginning of dogma, and not its end alone — here Kostantinos 
DyoYuniotes (t 1943) meets Johannes Weiss (t 1914) — and yet thus 
far no such comprehensive dogmatics which tries to keep eschatology 
in mind from the beginning, as in the early Church, has been written. 
In effect, such an effort would mean retrieving the eschatological 
dimension of the sacraments and that of monasticism, often used as 
pars pro toto for Eastem spirituality. In this sense, one has still to 
retrieve the original patristic insight of the dogmatic primacy of the 
spiritual as a vision of dogma from within. The example of Hausherr 
is not oniy to be admired, but also imitated, and even prolonged! 

Pontifical Oriental Istitute Edward G. Farrugia, SJ. 
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Les developpements recents de la recherche evagrienne 


INTRODUCTION 

Cest a la fin du XIX® siecle et au debut du XX® siecle que le re- 
nouveau des etudes evagriennes sest yeritablement effectue, grace a 
la monographie de Zockler (Munich 1893)', et surtout grace a 1 edi- 
tion de deux versions orientales d’Evagre: 1 edition armenienne de 
Sarghisian (Yenise 1907) et ledition syriaąue de Frankenberg (Berlin 
1912)^. Ces deux editions ont stimule les deux chercheurs qui vont 
occuper pendant plus de trente ans la scene de la recherche evagrien- 
ne, c’est-a-dire le Pere Irenee Hausherr, a Romę, et Joseph Muylder- 
mans, a Louvain. Le premier article de Muyldermans (1929) est 
consacre a un texte pseudepigraphe attribue a Evagre dans le corpus 
armenien edite par Sarghisian^ et le premier article du Pere 
Hausherr (1931) porte sur une etude comparative des versions syria- 
que et armenienne de deux ceuvres majeures d’Źvagre, les Kephalaia 
Gnostica et le Gnostiąue*. Chacun a sa faęon va contribuer a ramener 
en pleine lumiere Tceuyre d’Evagre. Muyldermans a surtout travaille 
dans le domaine philologique en inventoriant les manuscrits grecs et 
orientaux et en editant les textes au fur et a mesure de ses decouver- 
tes; de son cóte, le Pere Hausherr, sans negliger Taspect philologique, 
sest surtout interesse au message ascetique et mystique de Tauteur. 
La part consacree a Tedition proprement dite est chez lui reduite^ cl 
elle se trouve en fait tres liee a sa preoccupation principale, letude 
des Chapitres sur la priere d’Evagre. On sait comment, aliant a len- 


' O. Zocklcr, Evagrius Pontikus. Setne Stellung in der altchństlichen Literatur- und 
Dogmengeschichte, Munich 1893. 

^ Pour la bibliographie courante on se reportera aux numćros 2430-2482 dc la 
CPG, complćtes par les pages 77-82 du Supplementum. 

^ J. Muyldermans, «Le Discours de Xystus dans la version armenienne d’Evagrius 
le Pontique», REArm 9 (1929) 183-201. 

I. Hausherr, «Les vcrsion.s syriaque et arrnćniennc d’Ćvagre le Pontique», OC 
XXII, Romę 1931. 

^ «Lc "Dc oratione” d’6vagre le Pontique en syriaque et en arabc», OCP 5 (1939) 7- 
71, avec Tappcndice «Nouveaux fragments grecs d’6vagre le Pontique», ibid., 229-233, 
qui reprend une ćdition introuvable d'EpifanoviC. 
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contrę de toute la tradition grecąue qui place le traite sous le nom de 
Nil, mais sur la foi des versions arabe et syriaąue qu’i] venait d’editer 
et sur la base d’une critique inteme serree, il a demontre que ce traite 
revenait en fait a Evagre et constituait meme une de ses ceuvres les 
plus significatives; il en a aussi donnę une traduction tres originale et 
un commentaire foumi, qui ont formę la matiere de plusieurs articles 
de la Revue d'ascetique et de mystiąue^, avant d’etre repris sous une 
formę remaniee dans un livre paru chez Beauchesne en 1960 sous ce 
beau titre: Les leęons d’un contemplatif. 

Une nouvelle etape a etć franchie avec les chercheurs de la genera- 
tion suivante, Antoine et Claire Guillaumont et Marie-Josephe Ron- 
deau. La decouverte de la version des Kephalaia Gnostica par An¬ 
toine Guillaumont a permis de mieux saisir la pensee authentique 
d’Evagre et d’etablir que 1’origenisme condamne au concile de Cons- 
tantinople II (553) etait plus celui d’Ćvagre que celui d’Origene lui- 
meme. La decouverte des Scholies aux Psaumes par Marie-Josephe 
Rondeau a augmente considerablement le volume de Tceuyre d'Eva- 
gre et est venue conforter les conclusions auxquelles etait arrive A. 
Guillaumont. Il faut rappeler que les deux decouvreurs avaient eu la 
delicatesse de rendre visite au Pere Hausherr pour lui faire part de 
leurs trouvailles, et que ce demier leur avait donnę toute latitude 
pour developper leurs projets respectifs. 


1. La redLcouyerte d’une ceuyre 
A. La recherche des fragments grecs 

La condamnation officielle d’Evagre au cinquieme concile cecu- 
menique (553) a eu pour effet de reduire la diffusion de ses ceuyres, et 
meme d’entrainer la disparition de certaines d’entre elles en grec. 
Cette damnatio memoriae a surtout frappe les ceuvres les plus impor- 
tantes, le Gnostiąue, les Kephalaia Gnostica, les Lettres (a rexception 
de la Lettre sur la foi datant du sejour constantinopolitain). Une partie 
a cependant ete sauvee sous le nom de Nil d’Ancyre. Dans une cer- 
taine mesure, comme le Pere Hausherr Tayait notę, les copistes by- 
zantins semblent avoir suivi les conseils donnes au debut du VI® sie- 
cle par Barsanuphe de Gaza a un correspondant inquiet, qui etait 


* «Le Traitć de Toraison d’Lvagre le Pontiąuc (Pseudo-Nil)», RAM 15 (1934) 34-93 
et 113-170; articles repris dans une publieation sćparćc pourvue d’une pagination 
propre, Toulouse 1934; rććdites dans RAM 35 (1959) 3-26, 121-146, 241-265, 361-385, 
et RAM 36 (1960) 3-35, 137-187. 
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tombe sur certaines ceuvres d’Origene et d'Źvagre, et auąuel il re- 
commande den user comme dans la parabole evangelique du filet 
(Mt 13, 48), en retenant ce qui est utile a Tamę et en rejetant tout le 
reste^. Mais d’autres raisons ont pu jouer dans la conservation ou la 
disparition des textes, et notamment une bonne part de hasard. Le 
cas des Sentences d une vierge est a cet egard revelateur: bien que ne 
comportant rien de reprehensible sur le plan doctrinal, ces sentences 
auraient presque entierement disparu en grec, si elles n’avaient ete 
miraculeusement sauvegardees dans un manuscrit du XIII® siecle a 
bien des egards exceptionnel (le Barberini gr. 515). Il est aussi arrive 
que des textes aient ete copies pour d’autres motifs que spirituels. 
Ł'Ambrosianus Q 74 sup. a sauve 31 chapitres des KG non pas a cause 
de leur teneur spirituelle, mais en raison de leur caractere philoso- 
phique*. 

Une grandę partie de Tactiyite de recherche a de ce fait consiste a 
traquer les fragments grecs subsistants. Erik Peterson s’etait deja 
illustre dans ce domaine au cours des annees 1920-1930, par trois ar- 
ticles de la Byzantinisch-Neugriechische Jahrbiicher'^. La recherche 
s’est effectuee par trois voies differentes: 

a) Fidentification de paralleles dans l’ceuvre meme d’Evagre. 
Evagre est en effet coutumier des reemplois. Par exemple le 
texte de KG I, 40 reapparait a quatre autres reprises, dans le ch. 
31 du traite Sur les pensees, dans les Lettres 43 et 49, et dans la 
scholie 62 aux Proverbes; plusieurs KG sont reutilises dans les 
Scholies aux Psaumes\ 

b) une enquete plus large dans les manuscrits. L’acces aux biblio- 
theques orientales, notamment athonites et sinaitiques, a ete 
Capital. Un des corpus les plus riches, conserve dans le manus¬ 
crit athonite Prótaton 26, a pu etre exploite pour la premiere 
fois par Mme Guillaumont, grace aux missions photographi- 
ques de Marcel Richard. Le Sinaiticus gr. 462 a revele que les 
Lettres n’avaient pas totalement disparu en grec; 


^ Ouestion; «Nous ne deyons pas lirę memc les oeuvres d’Evagre?», Reponse; 
»N’accueillc pas de pareilles doctrines, mais lis de lui, si tu vcux, ce qui est utile a 
1 Sme, selon la parabole ćvangćlique du filet ou il est dit; "Ils ont recueilli les bons dans 
des paniers et rejete les mauvais'’. Toi au.ssi fais de meme» {Lettre 602, SC 451, 813). 

* Le compilateur cite 24 chapitres dc la premićre centurie, 3 chapitres de la 
deuxiśme, 2 chapitres de la troisidme, 2 chapitres de la quatrieme, aucun pour les 
deux derniśres centuries. 

® «Zu grieehischen Asketikern», BNJ 4 (1923) .5-8; «Zu griechischen Asketikern n» 
BNJ 5 (1927)412-418; «Zu griechischen Asketikern III», BNJ 9 (1931-1932) 45-54. 
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c) ] etude de la tradition indirecte. Les citations isolees qui appa- 
raissent chez les auteurs byzantins et dans diverses compila- 
tions ont montre que plusieurs ceuvres avaient continue a cir- 
culer, de faęon integrale ou partielle, dans certains milieux tout 
au long de la periode byzantine'®. 

Une etude recente, due a Mme Furrer-Pilliod, consacree a trois 
grandes collections de definitions profanes et sacrees", est encore 
venue accroitre le nombre des fragments grecs retrouves. On avait 
deja reconnu et utilise une collection reduite integree au florilege 
connu sous le titre de Doctrina Patrum'^. Les travaux de Mme Furrer- 
Pilliod ont montre qu’il avait existe des collections beaucoup plus 
developpees, dont celle de la Doctrina Patrum n’etait qu’un extrait, et 
que ces collections avaient, a cóte dauteurs profanes et d’autres au¬ 
teurs patristiques, largement puise dans Tceuyre d’Evagre. Le compi- 
lateur a utilise plus d’une dizaine d’ceuvres d’Evagre, et en premier 
lieu les KG, les Skemmata et des definitions symboliques sur deux 
passages de TEcriture (Levitique et Proverbes numeriques); d’autres 
ceuvres ont ete mises a profit de faęon plus sporadique. Grace a ce 
travail, on a meme vu reapparaitre plusieurs fragments grecs d’un 
opuscule qui n’etait connu jusqu’alors qu’en syriaque (= Evagriana 
Syriaca XI de ledition Muyldermans). 

Ainsi ont ete realises des progres considerables pour trois ceuvres 
majeures; les KG, le Gnostiąue et les Lettres. Deux ceuvres seulement 
nont pas laisse de traces en grec: la Lettre a Melanie et YAntirrhetiąue. 
Pour le Gnostiąue on a pu retrouver trente des cinquante chapitres 
que comprend le traite (voir SC 356 de 1989)'^. Les KG, Tceuyre la 
plus difficile d’Ćvagre, comptent 540 chapitres (six centuries de 90 
chapitres chacune, au lieu des cent chapitres attendus). En 1958, 
Antoine Guillaumont etait en mesure de signaler un original grec, 
complet ou partiel, pour 78 chapitres, soit un sixieme de l’ceuvre; 
nous disposons maintenant d’un original grec pour 141 chapitres, soit 
presque le quart; Tapport le plus important est venu de ces collections 


On pcut SC fairc une idee de la diversite de ccttc tradition indirecte, a partir dc 
celle du Traite pratigue, SC 170, 304-317. 

'' Chr. Furrer-Pilliod, "Opoi Kai V7toypa(l>ai. Collections alphabetigues de definitions 
profanes et sacrees (ST 395), Citć du Vatican 2000. 

Ed. F. Diekatnp, Doctrina Patrum de Incamatione Verhi, Munster 1907, 249-266. 

Rćcemment, j’ai retrouvć dans des tniscellanees anarchiąues du XIV‘^ sidcle, et 
sous le nom de saint Basile, Toriginal grec du chapitre 27. Ce chapitre de deux lignes 
etait deja connu par une citation librę, au style indirect, de Thistorien Socrate. La de- 
couverte confirmc dans 1’ensemble la restitution des editcurs. 
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de dćfinitions editćes par Mme Furrer-Pilliod, mais ąueląues chapi- 
tres supplementaires ont encore ete retrouves dans un manuscrit 
basilien copie a la fin du X‘^ ou au debut du XI® siede en Italie meri- 
dionale''*. Pour les Lettres'^, la situation est moins favorable; si Ton 
additionne auto-citations et extraits des manuscrits, on possede de- 
sormais des fragments grecs pour une vingtaine de lettres (4, 6, 7, 11, 
16, 17, 18, 25, 27, 30, 31, 36, 39, 43, 51, 52, 55, 56, 57, 58, 59, 62); 
deux lettres seulement ont ete conservees en entier, la Lettre 18*^ et la 
Lettre 31'^. A present, on ne peut plus soutenir qu’un petit nombre 
d’ceuvres seulement a survecu en grec, puisąue la situation s’est glo- 
balement inversee au profit de la part conservee dans la langue origi- 
nale. 


B. La reconstitution du corpus exegetique 

Les resultats les plus spectaculaires sont venus dailleurs: d’une 
part de la reconstitution du corpus exegetique, dautre part de la 
decouverte des Chapitres des discipłes d'Evagre. Dans un article cele- 
bre, «Die Hiera des Evagrius» (1939), le theologien Hans Urs von 
Balthasar avait attire Tattention des chercheurs sur Tceuyre exegeti- 
que d’Evagre. Mais il avait effectuć son travail de reconstitution a 
partir des editions existantcs, souvent deficientes, dans lesquclles les 


''' P. Gehin, «Evagriana d’un manuscrit basilien (Yaticanus gr. 2028; olim Basilia- 
nus 67)», Mus 109 (1996) 59-85. 

11 s’agit ici du corpus dc 62 lettres, dont sont exclues la Lettre sur la foi et la Lel- 
tre a Melanie. 

Ellc SC retrouve en entier dans deux chapitres du traite Sur les pensees, les ch. 7 
et 31. Elle n’a dailleurs pas le caractere d’une lettre. 

Le bilan dresse par A. et Cl. Guillaumont, «Lcs versions orientales et le texte 
grec des "Lettres" d’Lvagrc le Pontique», Langiies orientales anciennes, Philologie et 
linguistigue 3 (1991) 151-162, doit etre complete par mes deux articles: <(Nouveaux 
fragments grecs des Lettres d’Evagre», Revue d'histoire des lextes 24 (1994) 117-147; 
«Evagriana d‘un manuscrit basilien». Mus 109 (1996) 66-71 (extrait de la Lettre 16). 
Au moment ou j’avais redigć 1'article de 1994, je n’avais pas vu que les deux courts cx- 
traits des Lettres 51 et 52 citćs daas les Alloguia de Tabbd Zosime renaient en fait de la 
collection systómatique des apophtegmes; ils sont signalćs comme tels, mais non 
identifies, par J.-C. Guy, Recherches sur la tradition greegue des Apophthegmata Patnim 
(Subsidia hagiographica 36) 171. Dans le Pre spiriluel de Jean Moschos, pourtant pcu 
suspcct de sympathie envers Ćvagre (cf. Taneedote du moinc retrouv6 pendu dans la 
cellule d’Ćvagre rapportee au ch. 177), on trouve au ch. 110, a la fin dune petite serie 
de sentences attribućes a un ancien d’Ćgypte, un extrait de la Lettre 11: «Sois le por¬ 
tier de ton coeur, afin dc ne laisser entrer aucunc (pensec) etrangere, en disant: "Es-tu 
des nótres ou dc nos advcrsaircs? (cf. Jos. 5, 1.5)» (PG 87.3, 2976 A4-6; cf. 6d. Fran- 
kenberg, 574, lignes 7-9). 
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fragments evagriens se trouvaient disperses parmi les ceuvres 
d’Origene. Les recherches menees dans les chames exegetiques grec- 
ques par Marie-Josephe Rondeau, Marcel Richard et moi-meme ont 
permis de se faire une idee plus exacte de la production exegetique 
d’Ćvagre. On est maintenant en mesure daffirmer qu’Ćvagre a com- 
mente sous la formę de scholies quatre livres de l'Ancien Testament: 
les Psaumes, les Proverbes, TEcclesiaste et Job. Seuls les trois pre- 
miers commentaires ont ete conserves dans leur integralite. Du Com- 
mentaire sur Job, il ne reste plus que quelques fragments conserves 
dans les plus anciennes chames a ce ]ivre, recemment editees par 
Dieter et Ursula Hagedom'*. Il faut retirer de la listę un pretendu 
Commentaire sur rEvangile de Luc*^. Le total des scholies retrouvees 
depasse les 1800, cest dire qu’en volume cette partie est presque 
aussi importante que toute ]’ceuvre spirituelle conservee en grec. 

La formę adoptee par Evagre, celle des scholies, est une formę sa- 
vante. Ceci exp]ique que leur transmission la plus ancienne se soit 
effectuee dans des bibles hexaplaires, qui comportaient des variantes 
tirees des travaux d’erudition d’Origene tels qu’ils avaient ete diffuses 
par Eusebe de Cesaree. Quelques scholies d’Ćvagre ont ete traduites 
en syriaque et figurent en marge de la Bibie syro-hexaplaire contenue 
dans le cod. Ambrosianus C 313 inf. (un manuscrit de la fin du VIIF 
ou du debut du siecle). Il semble bien qu’Ćvagre soit Tinyenteur 
du genre, car Taffirmation de Jeróme^®, selon laquelle Origene aurait 
commente TEcriture sous trois formes, homelies, tomes exegetiques 
et scholies, est sujette a caution^'. Le genre se caracterise a la fois par 
la discontinuite (tous les versets ne sont pas commentes) et la conci- 
sion (voir SC 340, p. 13-14). 

II nest pas question dentrer dans le detail. Disons simplement 
qu’Ćvagre s’inscrit bien dans la tradition de l’exegese alexandrine, 
telle que lont pratiquee Philon et Origene. Sans rejeter la validitć 


Die dlteren griechischen Katenen zum Buch Hiob (Patństische Texte und Studien 
40, 48 et 53), Berlin - New York 1994, 1997 et 2000. 

Les fragments attribues a Ćvagre dans la chaine de Nicćtas d Heraclec sur Luc 
ne proviennent pas d’un commentaire d’Ćvagre & cet ćvangile; ils sont pour une part 
tires des Chapitres des disciples d'Śvagre dont il sera ąuestion ci-aprćs et pour une au- 
tre d’un auteur non identifić qui pourrait etre Eusćbe. 

Dans le prologue de sa traduction des Homślies sur ^zśchiel (SC 352, 30-33). 

La ąuestion a ćte examinće en ddtail par Ć. Junod, «Que savons-nous des «scho- 
lies» (oxó2.ta - oripEtóoEti;) d’Origene?», Origeniana Sexta, ćd. G. Dorival et A. Le Boul- 
luec, Leuven 1995, 133-149. L’auteur montre que Jćróme commet certainement un 
anachronisme en assimilant les notes exćgćtiques qu'Orig6ne a composdes sur rĆcri- 
ture a des "scholies". On trouvera en outre dans cet article une bibliographie complćte 
sur le genre des scholies (voir en particulier p. 143, n. 45). 
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d'une interpretation litterale, tout en etant attentif aux modes d’ex- 
pression propres a ]’Ćcriture, le commentateur sattache surtout a 
degager un sens spirituel ou intelligible des textes (cf. Temploi cons- 
tant du mot voT|TOę). La scholie 251 aux Proverbes est a cet egard si- 
gnificative: «I] faut comprendre la divine Ecriture de faęon intelligi¬ 
ble et spirituelle, car la connaissance sensible selon le sens litteral 
n’est pas vraie.» L’influence d’Origene se manifeste aussi bien dans la 
methode hermeneutiąue que dans le choix de certains lieux exegeti- 
ques. Evagre tient cependant en partie compte des critiques ćmises a 
Tencontre de rAlexandrin, quand il recommande dans le ch. 34 du 
Gnostique d’user de Tallegorie avec une certaine moderation. Les 
scholies d’Evagre se distinguent ćgalement des commentaires orige- 
niens par le style. Comme Ćvagre nous le dit lui-meme, les lois du 
genre obligent a fuir la prolixite et a rechercher la concision. L’exe- 
gese evagrienne est ainsi depouillee de tout artifice oratoire et se ca- 
racterise par une certaine aridite; le nombre ćleve de definitions tend 
parfois a lui donner Taspect d’un glossaire dans lequel les termes 
scripturaires se trouveraient en quelque sorte accompagnes de leur 
«traduction» symbolique. Źvagre ne pratique pas non plus rexegese 
polyphonique d'Origene qui joue sur les divers niveaux de significa- 
tion d'un texte. II n’y a normalement chez Evagre qu’un seul sens 
symbolique mis en relation avec un des trois degres de la vie spiri¬ 
tuelle (pratique, physique, gnostique; voir Gnostigue 20). L’interpreta- 
tion de TEcriture est une des principales activites de celui qui a at- 
teint un haut degre spirituel et qui a la charge denseigner, le gnos- 
tique. 


C. Les Chapitres des disciples d’Evagre 

Une autre surprise est venue de la dćcouverte des Chapitres des 
disciples d’Śvagre. Il s’agit d’une collection de 198 chapitres retrouves 
dans un manuscrit d’Athenes, appartenant au fonds des Echangea- 
bles du Musee Benaki (fonds constitue lors des echanges de popula- 
tions entre Grecs et Turcs consecutifs au traite de Lausanne de 1923). 
La decouverte, faite k loccasion d’une operation de catalogage, illus- 
tre aussi la part de hasard qui preside a la sauvegarde des textes. Voi- 
la en effet une collection qui nous parvient dans un manuscrit unique 
copie a la fin du XIII® s. et qui reapparalt dans les conditions les plus 
sombres de Thistoire contemporaine, celles de la fin de Tempire Ot- 
toman et de la creation de la Turquie modeme: ses probabilites de 
disparaitre etaient sans doute plus grandes que celles d etre conserve. 
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et pourtant ii a miraculeusement survecu aux evenements dramati- 
ques qui viennent d'etre evoques22. 

Cette collection de 198 chapitres pose un certain nombre de pro- 
blemes qui tiennent a sa transmission, sa teneur exacte et son titre. 
La decouverte de ce temoin unique a dabord montre que la collec¬ 
tion n’etait pas totalement inconnue des orientaux et des byzantins. 
On s’est en effet aperęu a posteriori que plusieurs fragments avaient 
subsiste en syriapue^^ et en armenien. On a ensuite decouvert chez les 
Byzantins des indices dune connaissance de cette collection, depuis 
le VII® siecle jusqu’au XII® siecle. Au debut du VII® s. Maxime le Con- 
fesseur a puise abondamment dans la collection pour composer ses 
Centuries sur la charite. Les textes sont utilises trbs librement, mais 
les Chapitres des disciples constituent avec le Traite pratiąue une des 
sources principales de cette ceuvre de Maxime. Assez souvent Maxime 
se contente de suivre lordre de sa source. Au VIII® siecle les Florile- 
ges damasceniens, compiles dans les monasteres de Palestine, en 
citent quelques chapitres. On en retrouve dans des collections plus 
difficiles a dater, comme les scholies a Jean Climaque ou les collec¬ 
tions de Definitions dont il a ete question plus haut, et dans la Chaine 
de Nicetas d’Heraclee sur TEyangile de Luc (XI® s.). Au XII® siecle les 
chapitres places en marge de 1’Echelle se sont trouves integres, par- 
fois commentes, dans le grand Commentaire compose par Ćlie de 
Crete^'*. L’identification de ces membra disjecta a eu aussi une conse- 
quence inattendue, celle de faire apparaitre des chapitres nouvcaux, 
absents de la collection athenienne: la collection avait donc a 1’ori- 
gine des dimensions plus importantes. Reste a savoir qui sont ces 
mysterieux disciples. Car meme s’il y a une incertitude sur le titre, 
entre «chapitres des disciples (pa8T|TĆov) d’Evagre» (titre donnę par le 
manuscrit Benaki, confirme par le syriaque) et «chapitres des ensei- 
gnements (pafirmaitoy) d’Evagre» (titre donnę par les florileges da¬ 
masceniens), il est clair qu’i] ne s’agit pas a proprement parler dune 
ceuvre d’Ćvagre, mais de notes rassemblees par un ou plusieurs dis¬ 
ciples, ce que montre bien le retour frepuent de ]’expression eLcyey 
on. Nous avons ainsi un temoignage du role joue par les disciples 
d’Evagre dans la misę en formę et la diffusion de son ceuvre. 


Effectuće par Eurydice Zizica, la decouvcrte a ćte annoncee au public par 
Joseph Paramelle et Antoine Guillaumont dans deux arliclcs paralleles de Parole de 
1’Orient 6/7 (197.5-1976) 101-113 et 115-123. Je prepare ledition de ces tcxtes pour les 
Sources Chretiennes. 

Cest lobjet de Tarticle d’A. Guillaumont (voir notę precedente), qui n’a cepen- 
dant pas repćrć la totalitć des fragments conserv6s dans cette langue. 

Toutes les prćcisions seront donnees dans mon ćdition. 
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Plusieurs chapitres de la collection sont tres proches dautres tex- 
tes evagriens, dont ils constituent manifestement un souvenir. I] est 
interessant de noter que Disciples 17 offre un echo de Priere 52 
(Mignę 51), ce qui est un nouvel argument en faveur de la restitution 
du traite a Evagre operee par le Pere Hausherr. Les paralleles entre 
ces chapitres et le reste de Tceuyre evagrienne sont tres nombreux. 
Pourtant leur interet serait limite s’ils ne faisaient que reprendre, 
souvent en foręant le trait ou avec maladresse, des sujets connus. Par 
bonheur, nous voyons apparaitre des preoccupations nouvelles. Plu¬ 
sieurs chapitres consacres a la theologie trinitaire renforcent le lien 
avec les Cappadociens, Gregoire de Nazianze et Basile de Cesaree. On 
notę aussi un certain interet pour les questions controversees: les 
miracles, le corps spirituel, le sort du corps du Christ apres Tascen- 
sion. Dans la reflexion sur les passions, la philautia, a laquelle le Pere 
Hausherr a consacre un livre entier, acquiert une importance qu’elle 
n’a pas dans le reste de Tceuyre d’Evagre ou le mot napparait que 
deux fois. Sur ce point, les Chapitres permettent de corriger la these 
du Pere Hausherr selon laquelle Maxime serait a lorigine de la 
diffusion de la philautie dans les milieux monastiques^^. Une fois de 
plus Evagre a innove, en reprenant une notion deja analysee par Pla¬ 
ton et Aristote et en Tadaptant a sa theorie des huit pensees principa- 
les. 


II. La TRANSMISSION DES TEXTES 

A. Une vue globule de la tradition manuscrite grecgue 

Pour aborder Tceuyre d’Evagre, nous sommes desormais dans une 
situation plus favorable que nos predecesseurs. U reste cependant 
encore beaucoup a faire pour parvenir a une edition complete. Les 
Peres Jean Danielou et Henri de Lubac etaient bien optimistes quand, 
vers Tannee 1943, ils esperaient obtenir d’Irenee Hausherr une telle 
edition pour la collection des Sources Chretiennes qu’ils venaient de 
creer. Pour Tinstant nous disposons seulement d’une dizaine d’edi- 
tions critiques. Pour les ceuvres ascetiques et gnostiques: Traite 
pratiąue, Gnostiąue, Sur les Pensees, auxquels sajoutent ledition deja 
ancienne des Sentences aux moines et des Sentences a. une vierge par 
Gressmann et celle de la Lettre sur la foi par Dom Gribomont; pour 
les ceuvres exegetiques: Scholies aux Proverbes, Scholies d TEcclesiaste, 


Philautie. De la tendresse pour soi a la charite selon Saint Maxime le Confesseur 
(OCA 137), Romę 1952. 
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vestiges des Scholies d Job (U. et D. Hagedom). Trois editions sont en 
chantier, celle des Chapitres des disciples et celle des Chapitres sur la 
priere, par mes soins, et celle des Scholies aux Psaumes, par Mile 
Rondeau^^. 

Un examen presąue complet des manuscrits grecs permet desor- 
mais de mieux comprendre comment les textes ont ete transmis. 
Lenąuete a mis en evidence rexistence de ąuatre grands corpus et 
permis ddsoler quelques manuscrits atypiques, au contenu excep- 
tionnel: je pense en particulier au Yaticanus gr. 2028 (X®-XI® s. copie 
en Italie meridionale), au Sabaiticus 157 (XI® s. sans doute dorigine 
palestinienne), au Barberini gr. 515 (datę de 1244, dorigine incon- 
nue). Elle n’a cependant guere permis de progresser dans la question 
du passage de plusieurs ceuvres sous le nom de NiP’', et elle a surtout 
montre que dautres prete-noms apparaissent sporadiquement a la 
place de Nil: Athanase d’Alexandrie, Maxime le Confesseur, un mystć- 
rieux Pierre TErmite. La Lettre sur la foi a aussi ete conservee en grcc 
sous les noms de Basile et de Gregoire de Nysse^®. Ces differents cas 
de pseudepigraphie ne peuvent tous s’expliquer par de simples acci- 
dents de copie. Quand ils rencontrent le nom d’Evagre, certains co- 
pistes ne sont pas tendres. Dans deux manuscrits des definitions, le 
nom d’Evagre est accompagne depithetes peu amenes: toO ćttiKaKL- 
pĆTOu Euaypiou, Euaypiou tou Suotoyupou (voir ed. Furrer-Pilliod, p. 43 et 


Mile Rondeau avait dresse dans son premier articlc (OCP 26 [1960] 307-346) 
une listę des textes deja edites, d’une faęon d'ailleurs souvent mediocre, par Delaruc 
(= PG 12) et Pitra. Dans Touyrage sur Les Commentaires patristigues du Psautier (I/F- - 
V® siecles), vol. I — Les travaux des Peres grecs et latins sur le Psautier. Recherches et 
bilan, OCA 219, Romę 1982, on trouvera dans le chapitre I, consacre aux commenta- 
tcurs grecs, six pages (p. 121-126) sur Ćvagre. Le chapitre III est en revanche entie- 
remcnt consacre a «la tradition manuscrite des Scolies aux Psaumes d’Ćvagre le Pon- 
tique» et suivi de Tedition des scholies ćvagriennes sur le Ps. 18, sur le Ps. 64 et sur le 
Ps. 143, 1. Bień ąuelles soient dans Tensemble encore inśdites sous leur formę origi- 
nelle, ces scholies ont dćja ete souvent utilisees grace aux copies genćreusement dis- 
tribuees par Mile Rondeau. 

II est certain que cc passage ne s’est pas effectuś en une seule fois, qu’il a af- 
fccte inegalement les ccuvres (sauf les Chapitres sur la priere que les Apophthegmata 
patrum citent dćja sous le nom de Nil) et qu’il n’a Jamais ete dćfinitif; a propos du 
traite Sur les pensśes j’ai montre comment certains copistes avertis, qui avaient trouve 
roeuvre sous le nom de Nil, layait rćattribuće a son veritable auteur (SC 438, 60). 

Recemment Michael Kohibacher a retrouvć des extraits des Chapitres sur la 
priere sous le nom de Marcien de Bethlćem («Unpubliziertc Fragmente des Markianos 
von Bethlehem», Horizonte der Christenheit, Festschrift fur Friedrich Heyer, Erlangen 
1994, 153-155) et Ic Pćrc dc Durand l'Exhortation aux moines parmi les oeuvres de 
Marc le Moine («La tradition des ccuvres de Marc le Moine», Revue d’histoire des tex- 
tes 29 [1999] 13 et notę 35). E. Lucehesi vient de signaler un extrait copte des Bases de 
la vie monastigue dans un corpus ephrćmien (AB 117 [1999] 284). 
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53). D’autres ont cherche a sauver 1’heritage spirituel de Tauteur en 
tentant d'accrediter la these de deux Ćvagre, un orthodoxe, disciple 
de Gregoire de Nazianze, et un heretiąue condamne au concile de 
Constantinople II. 


B. L’examen des versions 

Conjointement a Tetude de la tradition grecąue, il faut mener 
Tćtude des versions. L’inventaire dresse a ce jour, dont on peut se 
faire une idee en consultant la Clavis Patrum Graecorum et son Sup- 
plementum, est loin d etre definitiP^. Il faut dire que le nombre des 
yersions est particulierement e]eve et qu’il couvre un espace aliant de 
rOccident a TAsie centrale (Oasis de Turfan). Il existe en effet des 
traductions anciennes d’Evagre dans neuf langues differentes: latin, 
syriaque, armenien, copte, arabe, georgien, ethiopien, sogdien, sla- 
von. Les choses se comp]iquent quand on sait qu’une meme ceuvre a 
pu etre traduite plusieurs fois dans une meme langue. Les Sentences 
aux moines, dont la tradition manuscrite grecque est assez pauvre, 
sont certainement ]’ceuvre qui a ete le plus souvent traduite. On a 
repere a ce jour 9 traductions dans 7 langues differentes: 2 en latin, 2 
en syriaque, 1 en copte, 1 en armenien, 1 en arabe, 1 en ethiopien, 1 
en slavon; les cinq premieres sentences sont egalement presentes en 
georgien dans le Sinaiticus ibericus 35. Chaque edition critique nou- 
yelle oblige a dresser un etat des versions^°. Les nombreux travaux de 
Muyldermans ont deja bien deblaye le terrain pour le syriaque, mais 
la recherche nest pas close, et les resultats obtenus demandent a etre 
precises^'. De nouveIles decouvertes sont toujours possibles, comme 
on la vu en 1975 au Sinai”, et les bibliotheques orientales doivent 


Voir mon comptc rendu du Supplementum dans REB 57 (1999) 309-311, ou l on 
trouvera quelqucs rectifications concernant la version georgienne du Sinaiticus iber. 
35. 

Pour le traitć Sur les pensśes, voir SC 438, 73-82. 

Muyldermans a par exemple reconnu leKistcnce de trois versions syriaques du 
traitć A Euloge. II a bien notć que la premiśre version avait ćtć faite sur un exemplaire 
grec brouillć (d’ou l incorporation d’ćlćments etrangers provenant d’un autre traitć 
dLvagre et dune oeuvre d'un auteur non identifie); mais ^ propos des deux autres il 
dit «que lordre des chapitres du texte grec est rigoureusement maintenu» lEvagriana 
Synaca, 48). C’est inexact: la troisićme version a pour toute la fin un ordre des chapi¬ 
tres qui diffóre entierement du texte grec ćdite. II faudra tenter d’expliquer eette situa- 
tion et verifier si cet ordre particulier se retrouve dans quelque manuscrit grec. 

Mćre Philothće du Sinai a dćjh signalć dans les nouvelles dćcouvertcs syriaques 
une nouvelle version des Chapitres sur la priere, dif¥ćrente de celle qu’avait ćditće Irć- 
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etre explorees systematiąuement. Pour Tarabe, la Geschichte der 
christlichen arabischen Literatur de Graf constitue un excel]ent point 
de depart (les p. 397-399 sont consacrees a Evagre); de plus, le Pere 
Khalil Samir a dresse au Congres Copte de 1988 un premier in- 
yentaire des traites d’Evagre traduits dans cette langue^^. La encore 
des complements peuvent etre apportes, car en arabe aussi ii faut 
tenir compte des attributions «niliennes». Pour les Chapitres sur la 
priere, j’ai Tintention deffectuer une double publication: foumir 
1 edition critiąue du texte grec dans les Sources Chretiennes, et pu- 
blier dans une collection orientaliste un dossier important sur les 
versions syriaąues et arabes de ce traite, qui apportera beaucoup 
delements nouveaux inconnus du Pere Hausherr^'*. II est heureux 
qu’apres les travaux de Dom Wilmart et de Dom Lec]ercq l’etude des 
yersions latines ait repris, car cest dans cette langue qu’Evagre a ete 
traduit pour la premiere fois^^. Diego Marchini, un e]eve des Profes- 


nee Haushcrr, puisąuelle couvrc Tensemble du traite, voir «Les nouvcaux manuscrits 
syriaąues du Sinai», III‘ Symposium Syńacum 1980 (OCA 221), Romę 1983, 337. Les 
fragments plus rćduits analyses par S. Brock, Catahgue of Syriac fragments (new 
finds) in the Libmry of the Monastery of Saint Catherine, Mount Sinai, Athenes 199.5, 
ont mis en evidcncc des fragments evagriens issus de deux manuscrits syriaąues dif- 
ferents. Sur ces nouvelles dćcouvertcs, voir Tarticle ąue j’ai redige avec Stig Fr 0 yshof, 
REB 58 (2000) 167-184. 

«Evagre le Pontiąue dans la tradition arabo-copte», Actes du IV^ Congres Copte, 
Louvain-la-Neuvc, 5-10 septembre 1988, ód. M. Rassart-Debergh et J. Ries, Louvain- 
la-Neuve 1992, t. II, 125-153. Larticle consiste principalement a debiter un corpus 
evagrien etendu, trds original, transmis par six manuscrits au moins, ąui vont de la fin 
du XII1‘^ au XX‘^ sićcle. Dans le Pańsinus arab. 157 (X1V‘^ s.), ou il est le plus deve- 
loppć, le corpus rassemble douze traitćs. Bień ąu'il n’ait pas repris Tintegralitó des 
oeuvres d'Evagrc, ce corpus presente ąucląues piśces remarąuables: la Lettre de Loti- 
kios d Evagre, inconnue par ailleurs, le Commentaire du Notre Pere, ąui n’est atteste 
aulrement ąu’en copte, des pastiches des trois livres sapientiaux, ąui sont inconnus 
du syriaąue et ont une tradition grecąue tres pauvre. J’ai donnę 1'edition des trois 
courts pastiches (Mus 109 [1996] 75-85); 1. Haushcrr a edite sur la base de ce corpus 
la version des Chapitres sur la priere (cf. supra notę 4) et la Lettre de Loukios (OCP 6 
[1940] 216-220). 11 existe une edition presąue introuvable, pour partie manu.scrite. 
pour partie dactylographiee, etablie par dcux moines de Dayr as-Stiryany, a partir 
d’un manuscrit de ce monastćrc du Wadi .Natroun. Je projette de donner une edition 
critiąue dc Lenscmblc du corpus, sur la base des deux manuscrits les plus anciens ąui 
se trouvent a Paris et au Yatican. 

B. Outticr se joindra a moi pour prćsenter une version georgienne traduite sur 
1'arabe. Ce dossier presentera dautres centres d’interet, notamment palćographiąue et 
linguistiąuc. 

Les versions latines anciennes sont connues par des tćmoignages litteraires: el- 
les sont roeuvrc dc Rufin, 1’ami d’Lvagre, et de Gennadc dc Marseille, mais elles ne 
portent ąue sur un nombre rćduit d’oeuvres. 11 est difficile de dire pour 1’instant si les 
ąueląues traductions latines qui nous sont parvenues (Sentences aux moines, Senten- 
ces a une vierge et Huit esprits) remontent a l’un ou Tautre dc ces traducteurs. 
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seurs Perrone et Carlini, a presente recemment comme these 1’edition 
d’une des deux versions latines du traite des Huit esprits de malice^^. 
Le champ des versions slayonnes est ąuasiment inexplore. 

Les versions demandent des verifications minutieuses. Il faut 
dabord tester leur degre de fiabilite; on a une large palette aliant des 
decaląues les plus litteraux, parfois effectues au mepris des regles 
elementaires de la langue d’accueil, jusqu’a des paraphrases ou des 
adaptations assez libres. II faut aussi determiner si Ton a affaire a une 
version primaire ou secondaire: le probleme se pose pour les versions 
armeniennes et arabes qui peuvent avoir ete faites sur loriginal grec 
ou sur un intermediaire syriaque, et pour les versions georgiennes qui 
peuvent avoir ete executees directement sur le grec ou sur Tarabe. 
Dans son premier article, le Pere Hausherr avait tres justement vu 
que la version armenienne des Kephalaia Gnostica etait une version 
secondaire faite sur le syriaque alors que celle du Gnostique avait ete 
faite directement sur le grec. Yersions primaires et secondaires peu- 
vent ainsi se cótoyer dans un meme corpus. Concemant la version 
arabe des Chapitres sur la priere, le Pere Hausherr ćtait en revanche 
beaucoup plus hesitant, et la question doit etre reprise^’'. Enfin il faut 
determiner s’il sagit dune nouvelle version ou simplement de la revi- 
sion d’une version anterieure, le phenomene de la revision etant bien 
connu dans Thistoire des traductions, particulierement en syriaque^*. 


C. Lutilisation des versions 

Dans une communication lue a TAcademie des Inscriptions et 
Belles-Lettres, Antoine Guillaumont a montre les differents partis que 


Evagrio Pontico: Instituta de octo vitiis genemlibus. Edizionc e traduzionc, Uni- 
versita degli Studi di Pisa 2000. 

Cf. OCP .5 (1939) 58: «D’ou provient la version arabe? Certainement pas du grec. 
Les divergences sont trop grandes entre les deux. Pas davantage de notre version sy- 
riaąue... Mais si notre version syriaąue n’a pas servi au traducteur arabe, cela ne signi- 
fie pas qu'il n'en a pas utilise une autre, egalement syriaąue, ou peut-etre une copte 
derivee du syriaąue. En faveur du copte parle la provenance egyptienne des manus- 
crits arabes. Ils sont Toeuwe de copistes egyptiens.» 

La version du Gnostique est une revison de la version commune; en ćtudiant 
la tradition syriaąue du traitć Sur les pensees, j’ai decouvert unc traduction Ićgćre- 
ment revisee dans un manu-scrit sinaitiąue aujourd’hui demembrć, dont une partie sc 
trouve ń Paris (voir SC 438, 76-77 et 109-110). La dćcouverte des fragments grees des 
Lettres a aussi montrć que ąueląues manuscrits syriaąues supposaient une rćvision 
sur le grec. 
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Ton pouvait tirer des versions^^. Elles permettent d’abord de resoudre 
les ąuestions d’authenticite, dans la mesure ou elles font remonter de 
plusieurs siecles dans Thistoire des textes. A quelques exceptions 
pres, les manuscrits grecs d’Evagre ne sont pas anterieurs au X'^ śle¬ 
cie. En syriaque on dispose en revanche d'un manuscrit datę de 534 
{Addit. 12175) et en latin d’un manuscrit du VI®-VII® ślecie {Paris. lat. 
12205). Antiquite nest cependant pas synonyme d’excellence. Les 
versions syriaques ont certes permis deffectuer le tri entre les ceuvres 
de Nil et celles d’Evagre, mais elles sont loin de livrer la totalite de 
Tceuyre evagrienne''°, et elles ont aussi incorpore tres tót des elements 
etrangers'". Pour eprouver leur valeur, il est important de disposer au 
moins de deux versions concurrentes, et mieux encore de quelques 
vestiges grecs. Depuis qu’Antoine Guillaumont a retrouve la version 

des KG, on mesure le dommage que nous aurions subi si nous 
avions seulement connu, comme la plupart des ecrivains syriaques, la 
version commune, version dans laquelle le traducteur a exerce une 
veritable censure. La version armenienne n’aurait ete d’aucun se- 
cours, puisque, faite sur la version syriaque expurgee, elle nous eloi- 
gne encore davantage de loriginal grec et offre une image encore 
plus pale de Tceuyre du Pontique. 

L’interet des versions est variable. Elles sont evidemment capitales 
en cas de disparition de loriginal grec, mais elles peuvent se reveler 
d’un grand secours quand la tradition manuscrite grecque est pauvre 
ou defectueuse; elles aident aussi a resoudre le probleme des recen- 
sions multiples''^ ou viennent appuyer le choix d’une leęon. Quelques 
exemples suffiront a le montrer. Le traite des Huit esprits de malice 
est transmis sous deux formes differentes, une longue et une breve. 

«Le róle des versions orientalcs dans la recuperation de Toeuyre d’Evagre le 
Poiitiquc», Academie des Inscriptions & Belles-Leltres, Compte rendus des .seances de 
1’annee 1985, Paris 1985, 64-74. 

Par exemple la seconde partie du traitć Sur les pensśes napparalt pas en 
syriaąue, a leKception du ch. 41; dans la version actuellement connue, les Chapitres 
sur la priere sarretent au ch. 32 du grec (35 en syriaąue); des Chapitres des disciples 
d'Evagre il ne subsiste que des memhra disjecta. 

Le vaste corpus eeagrien conservć dans \Addit. 14578, un manuscrit du 
siecle (voir lanalyse de S. Brock, CSCO 555, xxv-xxvii), utilise par Frankenberg, in¬ 
corpore plusieurs ccuvres dont loriginal est le syriaąue (PHom. 14 du Liber graduum 
et deux opuscules d’Abraham de Naphtar) et plusieurs autres qui se retrouvent en 
grec sous dautres noms comme Marcien de Bethlćem ou Jean de Lycopolis. Presąue 
chaąue version comporte de nouveaux intrus, comme les Sentences de Sextus et la 
Doctńne des Apótres en armćnien. Le meme phćnomfene s’observe en gćorgien ou en 
etbiopien 

Probleme qui se pose pour plusieurs ccuvres: Pratigue, Sur les pensśes, Huit es¬ 
prits, A Euloge, Vices opposes aux vertus. 
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Le fait que sur un ostracon copte {P. Berol. 14700) on lise trois frag- 
ments d’une version sahidiąue de ce traite supposant la recension 
longue'*^ ou le fait que les versions latines ne connaissent que la 
formę longue contribuent a renforcer la these du caractere primitif 
de cette recension. J’ai dit plus haut que le manuscrit des Chapitres 
des disciples transmettait un texte tres defectueux. Pour le ch. 191, 
l'existence du syriaque permet de retablir le texte origineP'*. Pour les 
Chapitres sur la priere, on se trouve devant une double tradition grec- 
que. Le chapitre 73, ou Evagre se refere a lenseignement d’un de ses 
maitres, illustre bien la difficulte. Dans la premiere familie de ma- 
nuscrits, ce maitre est qualifie de «praktikos», dans Tautre familie de 
«gnostikos». Comme cette opposition seffectue a travers une tradi¬ 
tion qui saccorde a placer le traite sous le nom de Nil, on peut espe- 
rer que la traduction arabe (editee par le Pere Hausherr), qui connait 
encore le traite sous le nom d’Evagrc, va permcttre de trancher. Le 
terme ‘dlim utilise par l’arabe suppose tres nettement le grec 
«gnostikos». On en concluera donc que Taccord d’une des deux fa- 
milles grecques avec Tarabe a toutes les chances de donner la leęon 
de farchetype''^ Cependant, meme si les versions les plus fideles peu- 
vent etre situees avec assez de precision dans le stemyna codicum, 
leur utilisation systematique dans un apparat n’est guere possible, 
parce qu’il y a toujours une deperdition dans le passage dune langue 
a Tautre, et aussi parce qu’il est souvent impossible de faire le depart 
entre ce qui releve de la variante ou du procede de traduction'*^. Ajou- 


Ćd. H.-M. Schenke, «Das Berliner Evagrius-Ostrakon», Zeitschrift fur Agyptische 
Sprache 116 (1989) 90-107 et tableaux IV-V. Ces trois extraits appartiennent chacun a 
une .section differente du traite: fin de la section consacree a ravarice pour le premier, 
section consacree a la colerc pour le deuxietne, section consacree a lorgueil pour le 
demier qui n’est attestś que par la recension longue. 

‘*‘* Dans le manuscrit Benaki, le chapitre 191 se prćsente sous cette formę peu sa- 
tisfaisante: «Le debut de la connaissancc d'une ame bonne ('Apxt| yyóoEcoi; dyaBrię 
c’cst Icntbousiasme du Saint Esprit»; scul le syriaquc permet de rctrouver Ic 
texte originel qui devait etre; «Lc dćbut de la connaissance vćritable pour Tamę ( Ap^ii 
YV(i>OEa)^ oJltiBoOi; V|n)xfi), cest 1’cnthousiasme du Saint Esprit»: un copiste peu attentif a 
confondu deux adjectifs grees dont la graphie ćtait voisine. 

Tom serait mcrveilleux si cette vcrsion arabe (Arl) etait litterale ct nous per- 
mettait de reconnaitre sans hesitation le substrat grcc, or ce n’est pas le cas. Des trois 
versions arabes connues, c’est la plus librc. II en resulte que dans un grand nombre de 
lieux variants elle ne joue pas le role diacritiqtic qtt’on attend delle. 

'*'^ Quand la variante d’une version trouvc un echo dans le grec, on peut penser 
qu’elle a Id son origine. Pourtant dans certains cas on ne peut exclure rhypothćse 
qu’une meme faute ait dtć commise de laęon indćpendante par le copiste grec et le 
traducteur. Voici un exemple tird des Chapitres sur la priire qui illustre bien cette dif- 
ficultć; le texte habituel du ch. 8 dit ceci: «Beaucoup de ceux qui pleuraient sur leurs 
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tons, pour terminer, que toutes ces versions sont anonymes, et qu’i] 
reste encore beaucoup a faire pour determiner le milieu et ]’epoque 
qui les ont vu naitre'*^. 

III. Les travaux actuels sur Eyagre 
A. Le succes d’Evagre 

La periode recente a ete marquee par la proliferation des travaux 
sur Evagre, dans de nombreuses langues, et ii est devenu difficile dc 
suivre la bibliographie courante (une bibliographie compilee par Jocl 
Kalyesmaki est maintenant disponible sur internet)'**. Cela illustrc le 
succes que 1’auteur rencontre dans de nombreux cercles, avec tous les 
risques de recuperation, de deformation, daffadissement que peut 
engendrer une telle popularite. Une bonne partie de ces travaux est 
constituee par des traductions dans differentes langues europeennes, 
parfois accompagnees d’unc introduction et d’un commentaire. Par- 
mi les plus utiles on citera par exemple la traduction allemande des 
Lettres par le Pere Gabriel Bunge'*^, la selection italienne de Paolo 
Bettiolo***, la traduction anglaise commentee de la Lettre a Melanie 


peches, parce qu’ils ont oublie le but (okotioO) des larmes, sont devcnus fous». Une des 
traductions arabes (Ar2 inedite) a «...parce qu'ils ont oublie le labeur des larmes. 
ce qui suppose la leęon kotou. Cette demierc Icęon, manifestement fautive, se re- 
trouve bien dans un manuscrit grec ancien. Mais il est impossible de dire si le 
traducteur arabc lisait KÓjrou dans son modele ou s’il a mai lu le mot okojioO, une telle 
mćlecture ćtant trśs facile a commettre avec un exemplaire oncial dans lcquel les 
mots ne sont pas sćparćs ni accentues. 

L’age des plus anciens manuscrits fournit un terminus antę quem (le plus ancien 
manuscrit syriaque d’Evagre, \'Addil. 12175, ff. 81-254, est datć de 534). Plus precieu- 
ses peuvent etre les premieres citations d'unc traduction chez un auteur ecclesiasti- 
que. Un exemple particulićrement favorable est donnę pour la version syriaque S', 
comme Ta releve A. Guillaumont. Dans sa Lettre d Patrice d'Źdesse, eerite entre 485- 
505, Philoxene de Mabboug cite .selon cette yersion les ch. 25 et 36 du Gnostigue et le 
ch. 79 du Traite pratigiie. Ouelle qtie soit la datę retenue pour la composition de la let¬ 
tre de Philoxene, cela nous permet de remonter de plusieurs dćcennies par rapport ati 
plus ancien manuscrit. 

On pourra aussi utiliser les instruments bibliographiques habituels, comme 
VAnnee philologigue ou la Byzantinische Zeitschrift. La consultation A’Adamantius, 
^Notiziario del Gruppo Ztaliano di Ricerca xu "Origene e la tradizione alessandrina”®, 
est aussi un moyen commode de s’informer sur les nouvelles publications concernant 
£vagre. 

Evagrios Pontikos, Briefe ans der Wuste, Treves 1986. 

Evagńo Pontico. Per conoscere lui, Comunita di Bose, Magnano 1996. 
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par Martin Parmentier^'. Dautres travaux, plus rares, portent sur une 
ceuvre particuliere, comme ceux de Susanna Elm sur les Sentences a 
une vierge^^ ou ceux de Jeremy Driscoll sur les Sentences aux moi- 
nes^^. Le Dr. Christoph Joest prepare pour la collection Fontes Chris- 
tiani une etude sur les deux Exhortations aux moines (CPG 2454). 

La grandę majorite des etudes est consacree a des themes de spiri- 
tualite et de mystiąue. La revue Studia Monastica de TAbbaye de 
Montserrat sest specialisee dans le genre en donnant depuis plu- 
sieurs annees, dans chaąue livraison, un ou deux articles consacres a 
Ćvagre. Les congres, comme ceux d’Oxford (International Conference 
on Patristic Studies) ou les congres origeniens, donnent souvent lieu 
a des Communications sur notre auteur. II faut aussi faire une part 
aux manuels d’histoire de la spiritualite, comme celui du Pere Vin- 
cent Desprez, qui reprend sous une formę enrichie et misę a jour un 
cours d’histoire du monachisme professe au noviciat de Liguge 
depuis le chapitre X (p. 369-399) est consacre a Evagre. 

Malgre cette profusion de publications, nous sommes encore loin 
de pouvoir porter un jugement global et definitif sur Tceuyre 
d’Evagre. II faut dire que Tabsence dedition critique complete, la 
difficulte de certains textes, accrue par la perte de Toriginal grec, et la 
composition eclatee adoptee par Ćvagre, ne facilitent pas la tache^^ 
Meme sur la question de lorigenisme, domaine dans lequel Tapport 
d’Antoine Guillaumont a ete decisiP^, il reste encore des points a 
explorer, voire certaines reevaluations a faire^''. Antoine Guillaumont 
a deliberement exclu de sa recherche la question des rapports exis- 


«Evagrius of Pontus’ Lctter to Melania», Bijdmgen, tijdschrifl voor filosofle en 
theologie 46 (1985) 2-38. 

Voir par excmplc «Evagrius Ponticus’ Sententiac ad Virginem», DOP 45 (1991) 
97-120. 

The ‘Ad Monachos' of Evagńus Ponticus. hs Structure and a select Commenlary 
(Studia Anselmiana 104), Romę 1991. 

Le monachisme primitif. Des origines jusquau concile d’Ephese (Spiritualite 
Orientale 72), Abbayc de Bellcfontaine 1998. 

En 2004 paraitra la synthese posthume d’Antoine Guillaumont, a laąuelle il tra- 
vaillait depuis plusicurs annees, et dont il venait d'achever la redaction ąuand la mort 
l'a surpris le 25 aout 2000. L’ouvrage s’intitulera: Śvagre, un philosophe au desert. 

Les ‘Kdphalaia Gnostica’ d'Evagre le Pontigue et 1'histoire de 1'origćnisme chez les 
Grecs et chez les Syriens, Paris 1962. 

Cest ce que tente de faire G. Bunge, qui estime qu’on lit trop 6vagrc a travers 
les anathematismes du siecle; ceux-ci rcfletent, selon lui, une ćvolution de lorigc- 
nisme qui ne correspond pas a la situation quc pouvait connaitre Ćvagre a la fin du 
siecle. Yoir en particulier Particie «Henade ou monadę? Au sujet de dcux notions 
centrales de la terminologie evagriennc», Mus 102 (1989) 69-91. 
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tant entre la pensee d’Evagre et celle d’Origene5®. Une ćtude densem- 
ble s’impose sur ces relations. L’influence d’Evagre sur lorigenisme 
posterieur est aussi 1’objet de debats. Istvan Perczel deyeloppe par 
exemple la these que le mysterieux Denys est un origeniste, ce qui le 
conduit a reexaminer toute Thistoire de lorigenisme depuis Origene 
jusqu’aux origćnistes palestiniens du VI® siecle, en passant par 
Evagre bien sur. Une fois cette filiation admise, a grand renfort 
d’hypotheses, souvent inverifiab]es, il etablit d’audacieuses concor- 
dances entre la terminologie d’Ćvagre et celle de Denys, pourtant a 
premiere vue bien etrangeres Tune a Tautre^’. 

En priorite, il faut poursuivre le travai] d’identification des sources 
d’Evagre: cest le prealable a une juste appreciation de son originalite. 
La tache est ardue, car son ceuvre est nourrie d’influences diverses: 
philosophie grecque, tradition alexandrine (Philon, Clement d’Alexan- 
drie, Origene), theologie cappadocienne (Gregoire de Nazianze et 
Basile), spiritualite du desert. Pour ne parler que de la premiere, tout 
le monde saccorde a reconnaitre la profondeur de la culture philoso- 
phique d’Evagre, mais les opinions divergent quand il sagit d’appre- 
cier son ampleur et de determiner la part qu’elle occupe dans la syn- 
these finale, a cóte des elements proprement chretiens et bib]iques. Il 
ne faudrait en tout cas pas accorder trop rapidement foi aux critiques 
formulees par Evagre lui-meme a Tadresse de la philosophie paienne, 
la «sagesse du dehors», car il reprend sur ce point un lieu commun de 
l’apo]ogetique chretienne, qui vise autant les heretiques de Tinterieur 
que les paiens^®. Une des voies a suivre est celle qui a ete ouverte par 
Wolfgang Lackner, lequel a montre, dans un essai bref, mais nova- 
teur, comment on retrouvait dans Tceuyre evagrienne un echo des 
programmes scolaires de 1 epoque, avec une etude des definitions de 
la philosophie, de Ylsagoge de Porphyre et de YOrganon aristoteli- 
cien*'. Toutes les ceuvres speculatives d’Evagre sont fortement mar- 
quees par la philosophie. Aristote est cite nommement plusieurs fois, 
y compris lorsqu’on s’y attend le moins, comme dans la scholie 96 
aux Proverbes, ou Evagre reproduit un extrait de YHistoire des ani- 


A. Guillaumont, op. cit., 43. 

Voir en particulier «Une thćologie de la lumtóre: Denys TAr^opagitc et Lvagre le 
Pontique», Revue des IŚtudes Augustiniennes 4.5 (1999) 79-120. 

Sur cette attitude, voir par ex. J. de Ghellinck, «Un aspect de Topposition entre 
hellenistne et christianisme. L'attitude vis-&-vis de la dialectiąue dans les dćbats trini- 
taires», Patristigue et Moyen-Age. Śtudes d’histoire litteraire et doctrinale, t. III, Gem- 
bloux - Bruxelles - Paris 1948, 247-310. 

«Zur profanen Bildung des Euagrios Pontikos», Hans Gerstinger-Festgabe, Graz 
1966, 17-29. 
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maux. Les reminiscences platoniciennes et stoiciennes affleurent 
constamment. Il y a egalement une presence de Porphyre, meme si 
elle est plus difficile a deceler, a cause de la perte d’une partie de 
TceuYre de ce philosophe. On sait comment Evagre coule le mouve- 
ment du progres spirituel dans le moule des divisions de la philoso- 
phie en ethiąue, physiąue et theologie, quel usage il fait de la triparti- 
tion platonicienne de Tamę ou de Timpassibilite stoicienne, comment 
il presente sa physiąue comme la «science veritable des etres» ou 
encore «la verite presente dans les etres»^^. Ses analyses psychologi- 
ques, si fines, prolongent une tradition qui a ete illustree par les stoi- 
ciens ou les successeurs d'Aristote, comme Theophraste^^. Un usage 
aussi generał de la philosophie, qui nest pas reduite a un role stric- 
tement propedeutiąue ou instrumental, na pas manąue d’influencer 
les doctrines elles-memes. Ćvagre est un bon representant des elites 
culturelles de son epoąue, dans son souci de donner une base ration- 
nelle a sa foi. Il est vrai qu’il est arrive a un moment privilegie, qui a 
vu, apres toute 1’agitation causee par la crise arienne, Tapparition 
d etres exceptionnels, comme Gregoire de Nazianze et Basile de Cesa- 
rće. Loriginalite d’Evagre est d'avoir transporte ce bagage intellectuel 
au desert et de sen etre servi pour faire la theorie du modę de vie 
monastiąue. 


B. L’intellectualisme d’Źvagre 

Dans cette ligne, je voudrais examiner, pour terminer, un mot qui 
est constamment associe a Ćvagre, cclui d’intellcctualisme. Cela me 


Pour la prcmićre definition, voir par excmplc Pmliqiie 2. La seconde dćfinition 
de la philosophie sc lit en Disciples 105 cl, sous une formę voisine, en Gnostiqiie 49 
(conserve seulement en syriaąue). Ces dćfinitions appartienncnt aux definitions tradi- 
tionnelles de la philosophie et de la sagessc, rapportóes par exetnple par Nicotnaąue 
de Gerasa, Introduction arithmetique, livre I, ch. I, 2 (ćd. Hoche, 2-3). 

II reste a opdrer la synthese dc ce materiel philosophiąue tres abondant, afin de 
mieux situcr Ćvagre dans la serie des penseurs chreiiens. Les ćditeurs des Sourccs 
Chretiennes ont pris grand soin de rclevcr ces sourccs philosophiąues. Voir a titre 
d'exemple le chapitre rćdige par A. Guillaumont sur les sources dc la doctrine du 
traitć Sur les pensśes, SC 438, 23-28. De ce point de vuc, ma notice du Dictionnaire des 
philosophes antiques (ćd. R. Goulct), t. III, Paris 2000, 399-402, reste trćs sommaire. 
On trouvera des rćncxions plus developpees dans d’autres articles; «A propos d’Ćvagre 
le Pontique», Revue des etudes greegues 103 (1990) 263-267; «Ćvagre le Pontiąue, une 
anachorese spirituelle vers le "lieu dc Dieu"», Connaissance des Peres de rŹglise 72 
(1998) 47-49; «La place de la Lettre sur la foi dans l’CEuvre d’Ćvagreiv, dans CEpislula 
Fidei di Evagńo Pontico, Temi, contesti, sviluppi. Atti dcl III Convegno del Gruppo Ita- 
liano di Ricerca su "Origene e la Tradizione Alessandrina”, a cura di P. Bettiolo (Stu¬ 
dia Ephemeridis Augustinianum 72), Romę 2000, 25-58. 
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permettra de passer en revue ąueląues publications recentes sur le 
sujet. Le mot a ete lance par le Pere Hausherr dans sa conference sur 
«les grands courants de la spiritualite orientale», donnee a Ilnstitut 
Pontifical Oriental le 11 mars 1934 et imprimee Tannee suivante dans 
le premier numero d'Orientalia Christiana Periodica^. En termes 
energiąues et biens sentis, il y presente Evagre comme Tinspirateur 
d’un courant intellectualiste, distinct a la fois de certaines formes de 
spiritualite primitives et des formes diffusees par le Pseudo-Macaire 
ou Basile: «Pour celui-ci (= Evagre), Thomme, tout Thomme, cest 
Tintellect; ame et corps, 9upóę et ettiSunia, ne representent que des 
additions (ttpooBfjKai) ou des degradations... Elle (= la contemplation) 
est la seule occupation adeąuatement humaine, la seule perfection du 
chretien, le but non seulement de toute vie humaine, mais de toute la 
creation» (p. 122). «En demiere analyse nous retrouvons toujours 
Tintellectualisme helleniąue: Thomme est une intelligence» (p. 124). 
L’idee est reprise dans les travaux consacres aux Chapitres sur la 
priere, ou le mot s’applique a la mystique; il ne sagit plus seulement 
de spiritualite intellectualiste, mais de mystique intellectualiste: «Le 
De Oratione, par la encore, gardę la marque de son auteur. Malgre la 
theologie qui en est le but supreme, la mystique evagrienne reste plus 
philosophique que theologique, au moins au sens trinitaire» {Leęons, 
p. 98-99); plus loin apparait rexpression «mystique d’intel]ectualisa- 
tion» {ibidem, p. 153). A la lecture de ces propos, on saisit immedia- 
tement que pour le Pere Hausherr la notion d’intellectualisme s’ac- 
compagne des trois corollaires suivants: Tinspiration de la pensee esl 
plus philosophique que chretienne, le corpus de reference nest pas 
exclusivement scripturaire, la dimension trinitaire de la theologie 
chretienne nest pas integree. Quelques annees apres cette fameuse 
conference, le theologien suissc Hans Urs von Balthasar, dans un 
article intitule «Metaphysik und Myslik des Evagrius Pontikus»^*, a 
lorce le trait en declarant qu’Evagre elait plus origeniste que son 
maitre Origene et que sa mystique de la vacuite etait plus proche du 
bouddhisme que du christianisme. Ces maladresses ou ces outrances 
nont pas manque de susciter une reaction en sens inverse, dont le 
Principal representant est le Pere Bunge. Soucieux de rehabiliter 
Evagre au regard de l’orthodoxie et de le decharger des lourdes aceu- 
sations qui pesent sur sa doctrine, Tauteur developpe la these inverse, 


Sur cet article fondateur, voir ici-meme la communication d’A. Rigo, «La spiri- 
tualita bizantina e le sue scuole nellopera di Irćnee Hausherr®. 

Zeitschrift fur Askese und Mystik 14 (1939) 31-47; traduction anglai.se sous le 
titre «The Metaphysic and Mystical Theology of Evagrius», Monastic Studies 3 (1965) 
183-195. 
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selon laąuelle la mystiąue d’Evagre est rósolument «trinitaire et per- 
sonnaliste» ^ et repose sur des bases scripturaires et theologiąues 
evidentes. II entre dans de telles vues, de naturę apologetiąue ou po- 
lemiąue, et dictees par un souci louable d edification spirituelle des 
lecteurs, une certaine dose danachronisme et beaucoup d’extrapola- 
tions. II est par exemp]e fort douteux qu’Evagre ait conęu sa mystiąue 
sur le modę Occidental d’une relation entre deux personnes. Le Pere 
Hausherr etait sans doute plus pres de la verite, meme si Ćvagre a 
toujours pense etre un authentiąue chretien et si le corpus auąuel il 
se refere n’est pas Platon ou Aristote, mais bien TEcriture inspiree par 
TEsprit Saint. 

Lutilisation du mot «intellectualisme» se trouve surtout justifiee 
par la freąuence du mot nous^''. Dans ses travaux exegetiques, Evagre 
a en effet tendance a ramener les expressions vagues ou imagees de 
TEcriture a ąueląues notions fondamentales, la plus freąuente etam 
celle d’intellect: Tintellect est idenlifie avec «rhomme interieur» des 
ecrits pauliniens (II Cor. 4, 16)^*; le «pneuma» ou le «cceur» sont con- 
sideres comme les denominations bibliąues habituelles de lamę et dc 
Tintellect^'’. Le mot nous est ainsi un des mieux representes du lexi- 
que evagrien, et dans une oeuvre comme les Skemmata il apparait 
presąue a chaąue chapitre. Mais le mot est difficile a traduire; le 
terme d’intellect reęoit, dans plusieurs langues modemes, un sens 
restrictif qui ne rend pas compte de la richesse du terme grec. De la 


Voir en dernicr Tarticle intitule «"La montagne intclligible". Dc la contempla- 
tion indircctc a la corinaissance immediate de Dicu dans le traitć De Oratione d’Eva- 
gre le Pontique», Studia Monastica 42 (2000) 7-26 (plus prdcisćmcnt la p. 23). Plu¬ 
sieurs notes viscnt rintcrpretation du Pere Hausherr, par ex. notę 94: wNous n’avons 
certes pas Tintention de faire lei le proces du P. Hau.sherr dont pcrsonnc n’ignore les 
grands merites pour les etudes evagriennes. Mais on nc pcut que s’etonncr du fait 
qu'il ignore presquc syst6matiquement toute citation ou allusion scripturaire, si im- 
portantcs chez Ćvagre. La portec reelle des expressions "pridrc veritable” ou "priere 
spirituelle”, pourtant assez ćvidente, lui echappc donc. Lvagre parle abondammcnt 
des trois personnes divines, mais il le fait d sa faęon. Ignorer son langagc signific 
ignorcr 1’cssenticl de sa theologic»; dautres traits polemiqucs apparaissent dans les 
notes 104, 109, 115 et 180. 

Ce role central de Tintellect a ćte bien montrć par le Pere Dominique Bertrand, 
dans plusieurs Communications a des congrśs; voir en particulier la communication 
publice sous le titre «Force et Faiblessc du NoOę chez Evagre le Pontiquc», Studia Pa- 
tństica XXXV, ód. M. F. Wiles et E. J. Yarnold, Lcuven 2001, 10-23 (les refćrences aux 
autres articlcs sont donnćes p. 11 notę 8). Il y a beaucoup dMntuitions interessantes 
dans ces articlcs, mais elles sont desservies par trop d'anachronismes et un style 
inadapte. 

Cette equivalence est donnćc par exemple en Disciples 58. 

Voir par exemple la scholie ad Prov. 25, 26 ou la schol. 10 ad Eccl. 2, 11. 
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meme faęon, intellectualisme est souvent synonyme de rationalisme 
ou d’abstraction™. La difficulte apparait bien quand il s’agit de tra- 
duire le conseil donnę en Priere 110, un bon exeniple de la pensee 
complexe d’Evagre; «Tiens le regard baisse dans ta priere et, apres 
avoir renie ta chair et ton ame, vis intellectuellement». L’expression 
«vivre intellectuellement» se rencontre litteralement chez le philoso- 
phe Porphyre (De Abstinentia I, 48, 1)^', et la maxime parait bien an- 
cree dans la tradition helleniąue, qui considere la vie de pensee et la 
vie theoretique comme Tideal le plus eleve auquel Thomme puisse 
aspirer. Mais rexpression «renier la chair et rame», dans sa rudesse 
extreme, nous ramene a un contexte chretien nourri de la Bibie. A 
travers ces references croisees, le chapitre vise en fait les activites 
superieures de 1’intellect, pour lesquelles le terme de mystique est le 
plus approprie. En arrivant a la conclusion que Tintellectualisme 
d’Evagre est fortement spiritualise et mystique on ne fera que souli- 
gner un caractere assez commun de rintellectualisme tardo-antique. 
En somme, Ćvagre ne se distinguerait guere d’un Plotin''L Son genie 
est certainement d’avoir situe les sommets de cette activite de 1’esprit 
dans Foraison pure, presentee comme «la plus haute intellection de 
l’intellect» (Priere 35) ou comme «ractivite qui convient a la dignite 
de 1’intellect, c’est-a-dire son usage le meilleur et le plus adequat» 
(Priere 84). 


Conclusion 

A des titres divers Ćvagre est un personnage fascinant. Son ceuvre 
ne se reduit pas au moralisme piat, etrique et obsessionnel, auquel 


Sur ces ąuestions de terminologie, voir par exemple la bonne misę au point de 
K. Ware, «Nous and Noesis in Plato, Aristotle and Evagrius of Pontus», Diolima 13 
(1985) 158-163. Dans la traduction en cours des Ennśades de Plotin, Pierre Hadot 
adopte pour traduire Noits le mot Esprit, plutót qu’Intellect, cause des aspects reli- 
gieux et mystiąues de la notion» (Plotin, Traite 38, Paris 1988, 401). 

Le Pere G. Bunge utilise rexpression comme titre d’un de ses articles, «.Nach 
dem Intellekt leben. Zum sog. "Intellektualismus” der evagrianischen Spintualital», 
“Simandron - Der Wachklopfer" Gedenkschrift fur Klaus Gamber (1919-1989), Colognc 
1989, 95-109; mais, comme Tindiąue bien le sous-titre, Tintention est poldmiąue et 
vise & rdduire la part de la philosophie: le sujet de fond n'est pas abordć et la rśfd- 
rence a Porphyre nest naturellement pas relev6e. 

Sur le rapprochement entre mystiąue ćvagrienne et mystiąue plotinienne, voir 
A. Guillaumont, «La vision de Tintellect par lui-meme dans la mystiąue ćvagrienne», 
Etudes sur la spiritualitś de 1'Orient chretien (Spiritualitć Onentale 66), Abbaye de Belle- 
fontaine 1996, 144-150; C. Stewart, «Imageless Prayer and the Theologieal Vision of 
Evagrius Ponticus», Journal ofEarly Christian Studies 9 (2001) 173-204. 
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nous habitue trop souvent la litterature ascetiąue. Le Pere Hausherr 
regrettait aussi le caractere insipide et repetitif d’une bonne partie de 
cette production: «... ils se repetent, se copient et se plagient, sans 
meme ajouter a des pensees cent fois exprimees le charme d'un style 
personnel et original»^^. Cest un reproche qu’on ne peut pas faire a 
Evagre, dont la pensee se distingue par sa yigueur et son ampleur. Ce 
que Ton retient surtout, cest Tinyitation constante a la reflexion et a 
Tintelligence. Il n’y a pas de conflit entre ascese et pensee. Les prati- 
ques ascetiques ont pour but de permettre a Tintellect d’exercer au 
mieux son activite propre, connaitre et contempler. Pratique et con- 
templation vont de pair et se soutiennent mutuellement: «Le gnosti- 
que et le pratique se sont rencontres: au milieu des deux se tient le 
Seigneur» (Moines 121)''''. 

CNRS Paul Gehin 
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OCP 1 (1935) 114-115. 

J’adressc tous mes remerciements k mes cleux collfegues, Pierre Augustin et Mu- 
riel Dębić, qui ont acceptć de relire cette communication, & cleux ćtapes de sa rćdac- 



Yincenzo Poggi, S.J. 


Irenee Hausherr d travers des ecrits personnels. 
Trente-six lettres d Michel d'Herbigny (1920-1931) 
et "Du travail pour les jeunes" (1944) 

A mon confrere Philippe Luisier, S.J. 
qui hien le merite. 


L’Institut Pontifical Oriental accomplit un devoir vis-a-vis du P. 
Irenee Hausherr en celebrant son ceuvre et en ravivant sa memoire, 
pour que soit plus profonde et plus cecumeniąue la connaissance de 
rOrient chretien, ce qui est le but meme de Tlnstitut. Afin de rendre 
davantage justice a cette grandę figurę, je voudrais ouvrir une piste 
de recherche a travers les archives de Tlnstitut, sanctuaire de sa me¬ 
moire qui conserve des documents precieux pouvant nous aider non 
seulement a decouvrir Thistoire du PIO, mais aussi a rafraichir le 
souvenir de ceux qui en ont assure le rayonnement, comme le P. 
Hausherr. On y trouve en effet trente-six lettres qu’il a adressees au 
President de llnstitut, le P. Michel d’Herbigny, et je crois qu’il est 
opportun de les publier. Elles se trouvent dans la section "Anciens 
Professeurs", au dossier “Irenee Hausherr S.J.”. Je les edite par ordre 
chronologique en les numerotant progressivement, avec une breve 
introduction pour chacune delles. A la suitę de cet ensemble, je pu- 
blierai un texte inedit tire d’un cahier manuscrit du P. Hausherr, dont 
la teneur sallie bien avec la correspondance echangee entre Hausherr 
et d’Herbigny. 


Lettres d'Hausherr a d'Herbigny (1920-1931) 

Ouand, en automne 1927, Irenee Hausherr devient professeur au 
PIO, le President de llnstitut — c’est ainsi qu’on appelait alors celui 
que bon nomme aujourd’hui Recteur — est le Jesuite franęais Michel 
d Herbigny (1880-1957), avec lequel Hausherr se trouve en relation 
epistolaire depuis au moins 1920. Ce personnage exceptionnel, qui 
jouit dabord de la confiance illimitee de Pie XI qui le nomma en oc- 
tobre 1922 a la tete du PIO, demeure, selon les mots d’Etienne 
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FouiIIoux, “une des figures les plus controversees du catholicisme 
contemporain" (DHGE 23, col. 1375). On sait comment il tombera en 
disgrace des 1933 et, de 1937 a sa mott, vivra en isolement force dans 
diverses maisons de la Compagnie de Jesus. A part les deux premieres 
lettres de la correspondance, toutes les autres se situent pendant la 
presidence de Michel d’Herbigny a TOriental. 

Un aspect de la personnalite d’Hausherr ressort de chaąue lettre 
de lechange. Hausherr, de temperament assez reserve, ouvre son 
cceur avec totale confiance au confrere plus ancien d’une generation. 
Une telle ouverture et une telle confiance se lisent dans les trente-six 
lettres qu’Hausherr adresse a d’Herbigny et que d’Herbigny a le me- 
rite de nous avoir gardees, specialement dans celles qui touchent a 
des problemes intimes et spirituels ou a des crises existentielles atta- 
chees aux doutes sur l’avenir et au manque d’insertion concrete dans 
rinstitut dont Hausherr est devenu membre. Plus tard, apres la tom- 
bee en disgrace de Michel d’Herbigny, Hausherr ne parlera pas volon- 
tiers de son ancien President, superieur et correspondant. Si on lui 
posait des questions a ce sujet, il deviait le discours et se montrait 
reticent. Peut-etre lui etait-il desagreable den parler, d’autant plus 
qu’il lui avait tant de fois ecrit a cceur ouvert, en bon religieux envers 
son superieur. Mais je ne peux manquer ici de souligner avec vigueur 
que les historiens doivent reconnaitre les grands merites de Michel 
d’Herbigny. Quelle que soit la cle du mystere qui explique sa disgrace, 
d’Herbigny a su preserver pour les generations futures non seulement 
la correspondance avec Hausherr, mais d’autres encore, tout aussi 
precieuses. Je pense aux lettres, plus nombreuses, que Paul Ali Meh- 
met Mulla Zade a envoyees a d’Herbigny. Mgr Mulla, Turc devenu 
pretre catholique, a enseigne les institutions de Tlslam au PIO pen¬ 
dant trente-cinq ans. D’Herbigny a soigneusement gardę et livre aux 
archives de Tlnstitut plus de cinquante lettres reęues de Mulla, dont 
je Youdrais egalement assurer Tedition. Mais ce nest pas la le seul 
merite de Michel d’Herbigny. En effet, pendant la dizaine d’annees 
qu’il gouvema Tlnstitut Pontifical Oriental, il reussit a Tetablir sur des 
bases solides, tandis qu’auparavant le PIO avait tatonne en vain a la 
recherche de sa voie. 

Les lettres d’Hausherr a d’Herbigny nous posent le probleme de 
1’origine des contacts entre les deux religieux, non pas seulement 
parce que tous deux appartiennent a la meme Province jesuite de 
Champagne, mais aussi parce que d’Herbigny etait deja renomme 
parmi ses confreres. Depuis 1912, il enseignait lecclesiologie aux 
futurs pretres jesuites a la Faculte jesuite de theologie d’Enghien, 
dans le Hainaut, en Belgique. En effet, a cause des lois Combes, de- 
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puis 1905, les religieux ne pouvaient avoir en France de maisons de 
formation. Ainsi, les Jesuites franęais en avaient ouvertes en Belgi- 
que, en Hollande et en Angleterre. 

D’Herbigny est bien eąuipe pour les langues, car outre le franęais, 
sa langue matemelle, il a appris tres jeune Tallemand et, probable- 
ment pendant ses annees de formation, Tanglais; pour le russe, il a eu 
comme professeur le Jesuite Paul Pierling. En 1911, il publie chez 
Beauchesne Un Newman russe, Yladimir Solov’ev (1853-1900), pour 
leąuel il obtient un prix de l’Academie Franęaise. La meme annee, il 
demande a ses superieurs la permission d’un voyage en Russie, mais 
le gouYemement du tsar ne lui concede aucun visa. II parcourt alors 
l'Europe Orientale. Pendant la Premiere Guerre Mondiale, il edite un 
manuel multilingue qui aura grand succes aupres des chapelains 
militaires, Prudens sexdecim linguarum Confessarius. Deja avant la 
guerre, d’Herbigny s’occupe de la formation de pretres catholiques 
pour la Russie et recueille dans une sorte de seminaire quelques emi- 
gres russes, tels Ivan Deubner, Trofim Semiatsky et Gleb Verkhovsky. 
Le seminaire doit fermer avec les hostilites, mais l’annee 1920, Tan- 
nee meme de la premiere lettre conservee d'Hausherr, d’Herbigny 
reprend contact avec Temigration russe. Il fonde a Paris les "Amities 
Franco-Russes” et publie dans Śtudes, annee 57, tome 163 (1920) 33- 
57, un article intitule: "La formation d’un clerge catholique pour la 
Russie”. 


ĆDITION ET COMMENTAIRE 

1. Lettre autographe sur feuille de papier (17,5 x 11 cm.) ecrite 
recto-verso; d’Amiens, le 19 mars 1920. 

Irenee Hausherr, ne a Eguisheim (Colmar, Alsace) le 7 juin 1891, 
est age de vingt-neuf ans en 1920 et n’est pas encore pretre; il sera 
ordonne le 15 juillet 1923. Pendant la Premiere Guerre Mondiale, 
Hausherr se trouve a Gemert en Hollande, au nord de Helmond. Le 
catalogue de la Province jesuite de Champagne rapporte en effet sous 
son nom, pour les annćes 1917 et 1918, la terminologie technique de 
"studet privatim’’ a Kasteel Gemert. 

Apres la guerre, Hausherr sejoume de 1919 a 1921 a Amiens dans 
la Somme, en France, d’ou il envoie la premiere lettre de son echange 
avec d’Herbigny qui nous soit conservee. Le catalogue Jesuite de 
Champagne nous apprend pour l’annee 1919 qu’Hausherr est prefet 
des eleves du College, au 51 boulevard d’Alsace-Lorraine, a Amiens. 
Lannee suivante il enseigne la philosophie aux jeunes confreres du 
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scolasticat qui se trouve dans la meme ville, au 18 rue S. Dominiąue. 
En meme temps, ii suit a la Sorbonne les cours du fameux linguiste 
Antoine Meillet. 

Hausherr s’adresse-t-il a d'Herbigny a propos de 1 etude des lan- 
gues slaves? II aurait ete porte a sen occuper, car ii y avait parmi ses 
etudiants jesuites que]ques-uns qui parlaient ces langues, le serbo- 
croate par exemple. Ou bien ]’initiative yient-elle de d’Herbigny lui- 
meme qui cherche parmi ses confreres, ainsi que le montre 1’article 
des Etudes, deventue]s formateurs de pretres cathoIiques russes? 
Cependant, la lettre d’Hausherr ne fait pas d’allusion a des Russes, 
mais a un Jesuite de la Province de Champagne, Gabriel Horn, et a 
trois Jesuites de langue serbo-croate, Jean Evangeliste Kuźundźić, 
Frederic (Miroslav) Vanino et Jacques Benković. 

Le premier, G. Horn est ne le 21 septembre 1895 a Saint-Die dans 
les Vosges et, entre dans la Compagnie de Jesus le 21 octobre 1912, 
prononcera ses demiers vceux le 2 fevrier 1927 et mourra de cancer a 
lagę de 38 ans, le 4 juillet 1933, a Florennes en Belgique, au sud de 
Namur, ou les Jesuites ont une maison pour leurs candidats au sa- 
cerdoce et pour les jeunes peres qui, apres Tordination sacerdotale, 
font leur troisieme an de probation. La lettre mentionne que Horn 
doit subir un examen universitaire dont le succes, d’apres Hausherr, 
ne fait pas de doute. Gabriel Horn sera cite dans les lettres n° 4 et 7, 
en tant qu’interesse a letude de Thesychasme. Il en fait meme lobjet 
dune these doctorale dont Hausherr souhaite la publication et se dit 
pręt a ajouter une vie de Symeon le Nouveau Theologien, ce qui se 
fera plus tard, peu de temps avant le deces du P. Horn, comme 
Hausherr le racontera dans le passage du joumal intime que nous 
publions a la suitę des lettres. 

Des trois jesuites de langue serbo-croate mentionnes dans la lettre, 
le premier est le bosniaque Jean Ćvangeliste Kuźundźić, ne a Gradil- 
ka le 15 septembre 1872, entre dans la Compagnie le P’’ septembre 
1890. II fait sa profession religieuse le 2 fevrier 1905 et le P. General 
le nomme en 1909 superieur de la Mission de Croatie, a laquelle 
sajoute la Dalmatie Tannee suivante. En 1918, il devient superieur de 
la Vice-Province croate. II mourra a Zagreb le 9 decembre 1933. Le P. 
Kuźundźić a deja invite Hausherr a rendre visite a ses confreres croa- 
tes et maintenant, il renouvelle son invitation. 

Le deuxieme jesuite croate que nous avons pu identifier est Miro- 
slav Vanino, ne a Zagreb le 10 octobre 1879, entre dans la Compagnie 
le 14 aout 1894. II etudie a Louvain avant 1914 et fait sa profession 
religieuse le 2 fevrier 1915; il mourra a Zagreb le 6 decembre 1965. U 
est Tauteur d’un ouvrage en trois voIumes sur la Compagnie de Jesus 
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et la Croatie, depuis lepoąue dlgnace de Loyola jusqua la suppres- 
sion de la Compagnie en 1773. Les deux premiers volumes, Isusovci i 
Hrvatski Naród {Les Jesuites et le peuple croate) I, Zagreb 1969, II, 
Zagreb 1987, seront edites apres sa mott. Le troisieme attend encore 
d’etre publie. Le P. Yanino a fonde deux revues, Croatia sacra et Vela i 
prinosi (Fontes et Studia). 

Des deux autres personnages nommes dans la lettre, Louis et 
Benković, je n’ai pu identifier que Jacov Benković, qui suit a Enghien 
le troisieme cours de theologie. 

La lettre est accompagnee d’une fiche autographe en bristol, avec 
les donnees personnelles d’Hausherr: son triple nom de bapteme, 
“Robert Medard Irenee”, sa condition clandestine de resistant a la 
conscription militaire allemande, une fois la guerre eclatee, et sa 
cachette en Hollande, sous le pseudonyme de Jean Marie Louis Pai- 
ris, ainsi que son travail doperateur humanitaire, dans Fassistance 
hospitaliere a des enfants franęais aupres de la legation franęaise en 
Hollande. 

Ce document personnel est importante, parce qu’il nous revele un 
aspect par ailleurs mysterieux du P. Hausherr. Il n’aimait pas qu’on 
prononce son nom de familie a la maniere allemande, mais comme 
s’il etait ecrit “Ausere".' La fiche nous offre maintenant rexplication 
de cette attitude a Tegard de son nom de familie: meme s'il parle 
depuis son enfance aussi bien 1’allemand que le franęais et qu’il porte 
un nom de familie germanique, Hausherr se sent franęais, issu de 
parents franęais. Coherent avec sa conscience d’appartenir a la 
France, il refuse le service militaire allemand. Du reste, lorsqu’il de- 
cide de devenir jesuite, il nentre pas dans une Province allemande, 
mais dans celle, franęaise, de Champagne. En accord avec ses supe- 
rieurs franęais, pour ne pas nuire a ses parents restes en Alsace, il 
change de nom et se tient le plus possible cache en Hollande. Ce n’est 
qu’en 1918, lorsque les Puissances de TEntente sont defaites et 
1’Alsace rendue a la France, qu'Hausherr retoume chez lui et obtient 
sa demobilisation de 1’armee franęaise. Dans les Archives de la Com¬ 
pagnie de Jesus en France, parmi les papiers “Hausherr", un petit 
dossier est etiquete: “Son rapatriement en 1918: Papiers office”. 


' Par consćąuent, j’ćcris "cl’Hausherr’’ et non “de Hausherr", considerant le "H" 
comme non aspirś. 
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Amiens, le 19 mars 1920. 

Mon Reverend Pere, 

Aussitót Yotre leltre reęue je me suis mis a ćcrire au R. P. Kuźundźić; 
mais je n'eus pas le temps d’achever ma lettre; cc matin memc mest arri- 
vć du P. Ku?.undźić lui-meme en reponsc a une lettre du mois de janvier 
un mot on ne peut plus aimable renouvelanl rinvitation faite precedem- 
ment. Je vais donc en toule confiance commencer mes demarches a[d] 
M[aiorem] D[ei] G[loriam]. Merci a vous de m’avoir communiąue la deci- 
sion de M. Louis. Je reęois dailleurs a Tinstant meme de sa propre main 
une carte dans le meme sens. Pour le resie, comptons sur la Providence. 

Le P. Provincial de Croatie me dii que 1’annee prochaine il y aura a 
Enghien plusieurs scolastiąues croates — et dc plus le P. Yanino. M'' Ben- 
ković en sera heurcux, et d’autres aussi. 

M. Horn est a Paris depuis samedi dernier; je n’ai pas de nouvelles dc 
son examen mais je sais que cela sera un succes. 

Ci-joint la fiche demandee. Mille merci a Tayance pour ce que vous fc- 
rez pour moi, le cas echeant. Ce que Dieu voudra, se fera. 

Reverentiae servus in D"° 

Ir. Hausherr 

18 rue S. Dominique 


Jointe a la lettre, une fiche personnelle autographe, sur papier 
bristol (13,3 x 10,2 cm.), ecrite seulement au recto: 

Robert Medard Irenee Haushe rr ne le 7 juin 1891 a Eguisheim , arrond."^' 
dc Colmar, Alsace parents nes franęais, devenus sujels allemands en 1871, 
redevenus franęais en 1918. Deserteur du service militaire allemand, au 
servicc de la legation de France en Hollande en 1917 et 1918 (■^); rapatrie 
et mobilise puis libere au debul dc novembre 1918. 

Residence actuelle: 18 rue S. Dominique Amiens ". 


Notę en pied de page: 

(■^) Scrvicc dc rhospitali.sation des Enfants franęais. 
Faux nom: Jean Marie Louis Pairis 


2 . Lettre autographe sur feuille de papier ąuadrillee (17,5 x 11 
cm.) ecrite recto-verso; de Paris, le 9 mai 1922. 

Hausherr redige sa lettre au 42 rue de Grenelle, qui aujourd’hui 
encore est residence des Jesuites a Paris. II s’adresse a d’Herbigny qui 
se trouve a Romę depuis un an en tant que prefet des etudes a TUni- 
versite Gregorienne, pour lui demander de mettre en contact avec la 
reine de Serbie, Natalie, quelques etudiants serbes, qui se sont faits 
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secretement catholiąues. Natalie, filie d’un colonel russe et d’une 
princesse roumaine, avait epouse le prince serbe Milan Obrenović; en 
1902, elle etait devenue catholiąue. Pour la contacter, Hausherr pro- 
pose Tintermediaire d’un etudiant croate, Ivan Merz, qui prepare une 
these sur Finfluence de la liturgie dans la litterature franęaise. Une 
dizaine dannees plus tard Hausherr publiera un compte-rendu de la 
biographie de ce jeune croate, ne a Banja Luca (Bośnie) le 16 decem- 
bre 1896 et mort le 10 mai 1928: Dragutin Kniewald, Dr. Ivan Merz, 
zivot i djelovanje, cf. Orientalia Christiana XXXII (n° 89), 1933, p. 273- 
274. Hausherr apprend la nouvelle de sa mort en 1928. Au debut de 
1’annee suivante, en janvier 1929, il redige un temoignage pour la 
cause de beatification. Ce temoignage est repris et signe le 11 avril 
1972 devant deux confreres croates, Stjepan Sakać et Boźidar Nagy. 
Le texte en a ete diffuse lors de la beatification de Merz par le Papę 
Jean Paul II, a Banja Luca le 22 juin 2003. Le temoignage nous revele 
d’autres details de la biographie d’Hausherr. "J’ai rencontre Ivan 
Merz une premiere fois en 1920 en Bośnie”. "Mais le bon Dieu a 
voulu que je le revois, de beaucoup plus pres, deux ans plus tard a 
Paris”. Cest 1'annee de la deuxieme lettre a d’Herbigny dans laquelle 
Hausherr parle de “letudiant croate a lamę magnifique”. "Je me 
souviens d’une excursion a laquelle il m’invita un jour avec une 
bandę de ces jeunes compatriotes. Ils n etaient pas tous commodes, 
ces jeunes croates et bosniaques, et pour un peu nous eussions eu des 
demeles avec les gardiens du parć de Fontainebleau; mais Ivan les 
moderait et les tenait en laisse sans en avoir Fair. II avait Fetoffe d’un 
chef, parce qu’il etait humble dans sa superiorite, et surtout, je le 
sentis des lors, parce qu’il vivait en Dieu. ... Je le perdis de nouveau 
de vue ... apres son retour en Croatie. Mais un jour en 1925 ... pres 
de la fontaine de Trevi ... je crus rever en apercevant un passant qui 
ressemblait a notre Ivan.... Sans hesiter, lui, vint droit sur moi. Ce fut 
une des belles joumees de ma premiere annee romaine.... La paix de 
cet homme, a la vie pourtant si riche en tout sens, rneut paru un 
enigme s’il ne me Favait lui-meme expliquee ... une extraordinaire foi 
en la Providence.... Les Croates ne doivent pas laisser perir la 
memoire d’Ivan Merz. Un homme de cette intelligence et de cette 
vaste culture, vivant dans le monde une vie toute en Dieu ... cest la 
un spectacle trop beau et trop bienfaisant pour qu’on ait le droit de le 
cacher ni en Croatie ni en dehors de Croatie.... En arrivant a Enghien 
en mai 1928, je demandais a son compatriote M. Maśić des nouvelles 
d’Ivan Merz. II est mort, me dit-il, sans savoir quel mai il me faisait. 
Mais en reflechissant ... je crus comprendre..Ivan Merz etait mur 
pour le ciel, il dut y entrer de plein pied. U vivait au ciel des ici-bas.... 
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Que ses compatriotes remercient Dieu de leur avoir donnę un mo¬ 
dele, un vrai chretien et un patron”. 

Nous apprenons ainsi qu’HausherT a ete en Bośnie en 1920. II y a 
connu la premiere fois Ivan Merz. II ]’a retrouve a Paris en 1922 et a 
Romę en 1925. Assez pour en saisir TeKtraordinaire vertu chretienne. 

Paris, le 9 mai 1922. 

Mon Reverend Pere, 

P[ax] C[hristi] 

Peut-etre trouverez-vous que je viens vous troubler pour bien peu de 
chose; encore n’est-il pas sur que vous puissiez ce peu de chose; je lespere 
cependant. — 

II y a ici des etudiants serbes — oh! cest a peine si je puis mettre le 
pluriel! — devenus catholiques, evidemment dans le plus grand secret. Ils 
Youdraient entrcr en relalion avec ... sa Majesle la reine Natalie; mais 
n’osent pas sans une recommandation. Ou trouvcr cette recommanda- 
tion? Si vous pouYiez indiquer la Yoie, ou cnYoyer Yous-meme quelque 
chose au nom de mon ami lYan Merz (etudiant croale, ame magnifique, 
qui prepare une these en franęais sur ''L’influence de la liturgie sur la lil- 
tćrature franęaise”) — Celui-ci une fois inlroduit, se chargerail du reste. 

Je najoute pas de nouvelles, puisque yous etes au centre des nouYelles 
intćressantes, et que d’ailleurs il en arriYe peu dans ma solitude. Yeuillez 
croire .seulement que je pense beaucoup plus que je n’en ai Tair a yous ei 
a YOS intentions. 

En yous remcrciant au nom des interessćs, je me recommande a vos 
S[aints] S[acrifices]. 

ReYerentiae Yeslrae serY[us] inf[imus] in Jesu C[hris]to 

42 rue de Grenelle (Ylle) I. Hausherr 


3 . Lettre autographe sur feuille de papier ąuadrillee (27 x 21 cm.), 
pliee en deux pour former ąuatre pages, dont seulement trois sont 
ecrites; de Seltisberg, le 24 septembre 1924. 

Hausherr, ordonne pretre en 1923, sejoume pour ministere a Sel¬ 
tisberg, pres de Liestal (Bale-Campagne) en Suisse. Deux ans aupara- 
vant, la Lettre Apostoliąue de Pie XI, Decessor Noster, du 14 septem¬ 
bre 1922 (cf. AAS 14 [1922] 545-546), confiait Ilnstitut Pontifical 
Oriental a la Compagnie de Jesus, en le transferant au 25, rue de la 
Pilotta a Romę, dans la meme maison que Ilnstitut Biblique. D’Her- 
bigny nest plus prefet des etudes a la Gregorienne, mais President du 
PIO et jouit de la pleine confiance de Pie XI. Quant a Hausherr, il 
vient de conclure sa quatrieme annee de theologie a la Maison S. 
Augustin, 7 rue des Augustins, a Enghien (cf. le catalogue de la Pro- 
Yince de Champagne, 1924, p. 7). II a reęu depuis peu sa nouvelIe des- 
tination a Romę pour un "biennium” — terme consacre pour les deux 
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ans theoriąues de ce type d’etude — de patrologie orientale. II sait 
bien que d’Herbigny, comme President du PIO, est au courant de la 
chose, mais il veut lui parler des suggestions qu'il a reęues du P. 
Marcel Viller (1880-1952) et veut lui demander ce qu’il en pense. 

Viller a ete le premier titulaire de la chaire de spiritualite du PIO 
et le fruit de ses etudes sera La spiritualite des premiers siecles chre- 
tiens, publie chez Bloud et Gay a Paris 1930, excellent ouvrage repris 
par Karl Rahner dans Aszese und Mystik in der Ydterzeit, publie a 
Freiburg i. B. chez Herder, en 1939. Comme le climat de Romę ne lui 
convient pas, Yiller, rentre en France pour se dedier a la redaction du 
Dictionnaire de Spiritualite, qu’il fonda avec les PP. Ferdinand Caval- 
lera et Joseph de Guibert. 

II serait interessant de connaitre ce que d’Herbigny a repondu a 
cette lettre. Probablement il aura dćconseille de suivre ce que propo- 
sait le P. Yiller, c’est-a-dire d’aborder Photius. En effet, a consulter la 
bibliographie d’Hausherr, il ne semble pas qu’il ait jamais etudie 
specialement Photius, ce qui, au PIO, fut plutót Tceuyre du P. Mauri- 
cio Gordillo et du Jesuite grec Pelopidas Stephanou. En tout cas, 
Hausherr nous revele dans sa lettre une tres bonne disposition 
desprit a Tegard du travail qui lui est assigne. II exprime clairement 
son desir de servir au mieux “la grandę cause". 

Seltisberg, le 24 septembrc 1924. 

Mon Reverend Pere, 

P[ax] C[hristi] 

Yous savez sans doute que la Providence m’envoie a Romę avec le titre 
a la fois pretentieux et trop etroit de "bienniste de patrologie orientale”. ll 
etait naturel que vous fussiez au courant avant moi; je ne le sais deliniti- 
vement que depuis quelqucs jours; mais s’il ne me reste ricn a vous ap- 
prendre, je n’en tiens pas moins a vous en ecrire. 

M. Yiller m’a proposć un programme de travail: Photius. Le sujet 
m'agreerait tout a fait, men etant deja occupe (plus peut-etre que je 
naurais du!), mais peut-etre le savant professeur se fait-il illusion sur la 
capacite de son futur eleve. Je serais heurcux, a Romę, d’avoir la-des.sus 
votre opinion et vos conseils. 

Un retard de correspondance a eu pour rćsultat de me faire aller en 
Suissc ou je suis encore et d’ou je ne reussirai pas a partir avant le pre¬ 
mier octobre. De la sorte je ne pourrai etre a Romę que tout a la fin du 
mois dbctobre. Peut-etre viendrai-je avcc le P. Hertzog, qui partira d’En- 
ghien vers le 20 octobre. 

Je n’ai pas besoin de vous dirc, mon Rćverend Pere, dans quellcs dis- 
positions je viendrai; en deux mots: avec le desir de servir de mon mieux 
la grandę cause — avec, dans l'esprit des idees telles sur la valeur relative 
des choscs, que je trouverai aussi naturel de me retirer que de rester. 
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Daignez agreer, Mon Reverend Pere, rexpression de mon tres humble 
respect en N[otre] S[eigneur]. 

Ir. Hausherr 


4 . Lettre autographe sur feuille de papier verge (26,7 x 21 cm.), 
pliee en deux pour former ąuatre pages; de Paris, le 7 juin 1926. 

D’Herbigny, dont le secretaire personnel est le P. Pierre de Belloy 
(1887-1931), a fait de son mieux pour rendre autonome le PIO, apres 
une symbiose de ąuatre ans avec llnstitut Bibliąue. Pie XI, infatiga- 
ble “papę constructeur”, a lecoute de son conseiller d’Herbigny, a 
decide de le porter Place Sainte-Marie-Majeure, dans le ąuadrilatere 
delimite par Rue Gioberti, Rue Napoleone III, Rue Carlo Cattaneo et 
Rue Carlo Alberto. Au long de chaąue cóte du ąuadrilatere se dres- 
sent les batiments voulus par le Papę: le College Lombard, llnstitut 
Pontifical d’Archeologie Chretienne, llnstitut Pontifical Oriental ąui 
sera inaugure a la fin novembre 1926 et, demier arrive en 1929, le 
College Russe. 

La lettre nous apprend a ąuel point se trouve Hausherr dans 
letude de l’hesychasme. Elle expose a d’Herbigny le long titre d’un 
travail dans leąuel Hausherr veut publier et commenter deux textes 
inedits: le Traite de la methode hesychaste attribue a Symeon le Nou- 
veau Theologien et un Discours du meme Symeon sur la necessite de 
voir Dieu deja dans cette vie. Ce travail dune centaine de pages pour- 
rait remplir un fascicule entier des Orientalia Christiana, publication 
du PIO lancee par d’Herbigny en 1923 (ce n'est ąu’en 1935 ąue nai- 
tront la revue annuelle Orientalia Christiana Periodica et la serie des 
Orientalia Christiana Analecta). On pourrait aussi Tamplifier si le P. 
Viller, bon connaisseur des deux spiritualites chretiennes, orientale et 
occidentale, voulait bien y ajouter une comparaison entre Thesy- 
chasme et ce ąui, dans la spiritualite occidentale, lui est comparable. 
Si Viller naccepte pas de faire une telle comparaison, on pourrait la 
demander au P. Joseph de Guibert (1877-1942), grand specialiste de 
la spiritualitć chretienne. Hausherr attend aussi du P. Yiller rexplica- 
tion d’un passage ąue lui-meme na su interpreter de maniere satisfai- 
sante, tout en prevoyant ąue la solution de ce probleme fera avancer 
nos connaissances. 

Hausherr se declare pręt a donner au plus tót 1'edition de la Vie de 
Symćon le Nouveau Theologien ąui dort toujours dans les manuscrits 
de la Bibliotheąue Nationale. Au XVIP siecle, le dominicain Franęois 
Combefis (1605-1679) avait dissuade les Bollandistes de la publier; 
Hausherr est au contraire convaincu ąu’elle apporte du nouveau ąue 
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l’on pourrait ajouter a la these sur l’hesychasme entreprise par le P. 
Horn (cf. lettre n° 1). 

Sur ce riche projet dessais autour de Thesychasme, Hausherr de- 
mande ]’avis du President de 1’Institut. D’Herbigny semble Tayolr ra- 
pidement accepte, car a parcourir les fascicules des Orientalia Chris¬ 
tiana, on decouvre deux publications d’Hausherr qui s’y rapportent: 
La Methode d’Oraison Hesychaste, Orientalia Christiana IX, 2 (n° 36), 
1927, p. 97-210; Un grand mystiąue byzantin: Vie de Symeon le Nou- 
veau Theologien par Nicćtas Stethatos. Texte grec inedit publie avec 
introduction et notes critiąues par Irenće Hausherr et traduction 
franęaise en collaboration avec Gabriel Horn S.I., Orientalia Christia¬ 
na XII (n° 45), 1928, XCIII + 255 pages. Dans cette demiere publica- 
tion, on notera la collaboration entre Hausherr et son jeune confrere 
G. Horn (cf. lettre n° 1 et "Du travail pour les jeunes”, publie ci- 
apres). 

Peut-etre est-il possible de deviner ąuelle est la ąuestion erudite 
dont Hausherr attend la solution du P. Viller: il s’agirait d’une equi- 
voque de numerotation, c’est-a-dire d’un chiffre errone qui se serait 
infiltre dans la chronologie de la vie de Symeon le Nouveau Theolo¬ 
gien. Un passage de Nicetas lui attribue en effet quarante-huit ans de 
sacerdoce, tandis que son ordination a eu lieu seulement six ou sepi 
ans avant sa mott. Yideant consules! 

Paris, 13 rue du Vieux-Colombier 

le 7 juin 1926. 

Mon Reverend Pere, 

Le P. de Belloy vous aura dit ou en est mon travail. II faut cependant 
que je vous en ecrive un mot. 

1) Cela aurait un litre assez compliąue, s'il doit dire tout ce qu'il y au¬ 
ra dcdans! "La spirilualite sinaite, la theorie mystique de Symeon le Nou- 
veau Theologien et les origincs de la methode dbraison hesychaste” avec 
deux documents inedits: 1) Le premier expose de la methode hesychaste, 
attribue a Symeon le N[ouveau] Th[eologien]. 2) Un discours dc Symeon 
le N[ouveau] Th[eologien] sur la necessite de voir Dieu des cette vie. 
(texte grec et traduction franęaise) Une bonne centaine de pages ou plus 
si le P. Yiller youlait y ajouter un chapitre dc comparaison avec les occi- 
dentaux. Cela lui serait facile (ou au P. de Guibert), a moi ties difficile. Je 
pourrais vous envoyer le tout des maintenant, s’il n'y avait un passage que 
je ne reussis pas tout seul a mettre au point. Je Tai envoye au P. Yiller et 
attends ses lumieres. Cest de Terudition pure, mais dont se degagent pas 
mai d’idees. 

2) J’ai entrepris ce matin meme un autre travail qu’il faut decidćment 
se decider [sic] a faire si on veut traiter de Thesychasme. Cest la vie de 
Symeon le N[ouveau] Thfeologien] qui reste enfouie dans deux manus- 
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crils de la Bibl[iotheque] Nat[ionale] depuis que Combefis a deconseille 
aux Bollandistes de la publier. Si le P. Horn doit reprendre sa these sur 
les hesychastes je serais contenl de lui fournir cette petite contribution 
avant le troisieme an. Je pourrais etablir le texle d’ici septcmbre, si je puis 
faire photographier sinon tout, du moins une bonne moitie des manus- 
crits, cela ferait quelques 70 pages a photographier; le reste je le copierais 
a la Bibl[iotheque] Nat[ionale] mćme: question de finances, comme vous 
Yoyez, mais qui yaudrait tout a fail la depensc. Quant a la traduclion, si je 
ne puis pas la faire il sera possible sans doute de trouyer un homme de 
bonne Yolontć. 

Voila ce que j’ai cru de naturę a vous interesser. Si vous approuyez 
tout cela, un mot de yolre part suflira; de meme aussi si vous jugiez que 
cela ne vaut pas pas [sic] operam et oleum. 

Je me recommande a vos S[aints] S[acrifices] et suis 

R^e in Christo 

Irćnee Hausherr 
Plus bas, en post-scriptum: 

Une chose me manque, par un oubli de ma part: il faudrait noter dans 
le codex Yallicellanus C 43 les commencements et fins des pages du der- 
nier morceau qu’il contient ttepl t(uv oiopevcov dyycóotcoę exeiv tó 7tveCpa ló 
dyioy. Ccst 1’affaire d'un quart d'heure; mais je ne sais a qui le demander. 


Suiyent au bas, a droite, quelques lettres difficiles a dechiffrer. 

Dans la marge du post-scriptum, d’Herbigny a ecrit au crayon: "P. 
Leib”, c’est-a-dire le P. Bernard Leib (1893-1977), byzantiniste, a ce 
moment a Romę. 

5. Lettre autographe sur feuille de papier quadril]ee (27 x 13,.5 
cm.), pliee en deux pour former quatre pages dont seulement trois 
sont ecrites; de Florennes, Belgique, le 11 juin 1927. 

Entre les lettres n° 4 et 5, une annee entiere sest passee. Hausherr 
a termine a Florennes, pendant Tannee scolaire 1926-1927, son “troi¬ 
sieme an” a la fin de sa formation sacerdotale, dans la Maison Saint- 
Jean Berchmans, sous la direction du Pere Instructeur Louis Poullier. 

Cette lettre est la premiere dans laquelle Hausherr sadresse a 
d’Herbigny en lappelant "Monseigneur”. En effet, le 29 mars 1926, 
Michel d’Herbigny a ete secretement consacre eyeque a Berlin, par le 
nonce en Allemagne Eugenio Pacelli. Fort de son caractere episcopal, 
il a par deux fois procede cette meme annee a la conseeration episco- 
pale de pretres catholiques en Russie et a la nomination, de la part du 
Papę, d’administrateurs apostoliques dans le meme pays. Il en sera 
bientót expulse et sa dignite episcopale sera connue de tous. 
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La lettre se refere a des corrections aux epreuves de La Methode 
d’Oraison Hesychaste. On pourra verifier ąuelles ont bien ete intro- 
duites (le premier point est la notę 1 de la page 35/131 de ledition; le 
point 4 est a la page 77/173). 

Hausherr ne sest pas encore installe dans le nouveau siege du 
PIO. 


Florenrics, le 11 juin 1927. 

Monseigneur, 

En vous retournant les dernićres feuilles de mon article, il me faut 
ajouter quelques recommandations pour celni (si ce n’est pas moi) qui 
voudrail bien verifier une derniere fois les corrections faites. 

1) Dans une notę du texte franęais, je me souviens d’avoir laisse 
echapper une faute. Il sera facile dc la trouver: la notę dit; dY^ov ouv icai 
njy Tfję piv6ę 6Aicriv , iva pij dSecoę 7tvfię. II faut evidemment mettre óAioiy . 

2) Il faudrait veiller specialement a ce que soient ajoutes les mots omis 
p. 87, p. 92, p. 110. En particulier p. 92 ou il doit y avoir óvTcoę óvtcov, la 
similitude des mots a sans doute fait que les protes sbbstinenl a omettre 
óvTcoę. — II resultera de la peut-ćtre un changement de ligncs qu’il faudra 
YĆrifier pour mettre d'accord avec le texte les chiffres de Tapparal criti- 
que, verifier aussi que les mots coupes — s'il y en a de nouveau, le soient 
selon les regles grecques! 

3) Je ne puis noler les chiffres de la table des matieres, nayant pas les 
epreuves entre les mains. 

4) Dans le preambule du discours de Symeon il est dit Vm (mutilus; se 
terminc apres AćyecsBat Sticatoy p. xx 1. xx) il faut mettre p. 101 1. 10. 

II y aura sans doute des fautes qui rnbnt ćchappe; cest un peu une ga- 
geure dentreprendre pareille besogne dans des conditions tclles que cel- 
les ou je me trouve. 

Je remercie Votre Grandeur de la bienveillante hospitalitć qu’Elle me 
promet le cas echćant. Je ne vois guere la possibilite den jamais profiter, 
mais je ne me considererai pas pour autant comme etranger aux interćts 
des ames dans cet Orient auquel se consacre 1'Institut de la Piazza S. Ma¬ 
ria Maggiore. 

En terminant, je prie Votre Grandeur d’agreer le plus religieux respect 
de son humble serviteur en Nfotre] Sfeigneur] 

Ir. Hausherr 


6. Lettre autographe constituee de deux feuilles pliees en deux 
pour former huit pages ecrites entierement, la premiere en papier fili- 
grane “Old Mora Mili" (27 x 20,7 cm.) et la seconde (27 x 21 cm.), 
inseree dans la premiere, avec len-tete "Pontificium Institutum Orien- 
talium Studiorum, Piazza S. Maria Maggiore 7, Roma 28. Tel: 43.539"; 
de Romę, le 3 fevrier 1928. 
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La lettre est ecrite au lendemain de la fete de la Presentation au 
Tempie, le 2 fevrier 1928, jour de la profession solennelle du P. Haus- 
herr. II y fait dailleurs allusion, quand il mentionne les dix jours de 
retraite avant la celebration. Selon toute probabilite, la lettre na pas 
circule par la poste, mais introduite directement dans la boite a let- 
tres de Mgr d’Herbigny, comme le laisse entendre la datę elle-mśme: 
“Ce 3 fevrier 1928”: Hausherr suppose que le destinataire lira sa lettre 
le jour meme de sa redaction. 

La lettre nous renseigne sur un voyage manque au Mont Athos. 
Deux ans plus tard, Hausherr s’y rendra en compagnie de Yahhć by- 
zantiniste Albert Vogt, mais il y aura la encore des deceptions (cf. 
n° 24-26 et "Du travail pour les jeunes”). Ce contretemps nest pas la 
seule notę triste de la lettre: elle revele aussi la mauvaise sante 
d’Hausherr, parlant de maniere mysterieuse pour nous, mais claire 
pour le destinataire, de la necessite d’abreger le sejour romain, Tal- 
temant avec de longs sejours ailleurs, aupres des grandes bibliothe- 
ques, telle la Nationale de Paris. Il a du avoir quelque accroc de 
sante, lobligeant a menager ses forces. 

II y a aussi le desagreable sentiment de Tayenir incertain. Hausherr 
souffre du manque d’insertion concrete dans ITnstitut Oriental. II se 
sent comme etranger a celui-ci, tout en ayant conscience de payer 
cherement sa collaboration au but meme de ITnstitut. II croit a Tim- 
portance de ses publications sur Fhesychasme et du fascicule 40 des 
Orientalia Christiana qu’il nomme explicitement: “De Erroribus Nesto- 
rianorum qui in hac India Orientali versantur” auctore P. Francisco 
Roz S.I. Inedit latin-syriaque de la fin de 1586 ou du debut de 1587, 
retrouve par le P. Castets S.L, annote par le P. Irenee Hausherr S.L, 
Orientalia Christiana XI, 1 (n° 40), 1928, p. 1-40. Ce travail presuppose 
une bonne connaissance de la langue syriaque (dapres la lettre, Haus¬ 
herr montre qu’il etudie les langues non pas pour augmenter sa rc- 
nommee de polyglotte, mais en fonction de son travail scientifique et 
il se demande si apprendre Tarabe ou le syriaque peut servir a son 
travail). En tout cas, au milieu de souffrances morales dont la lettre 
est comme le miroir, Hausherr avoue d etre heureux au fond de son 
cceur. 

La proposition du Vice-Recteur, le P. Mauricio Gordillo, de prepa- 
rer des conferences pour TAcademie spirituelle ne suscite pas len- 
thousiasme chez Hausherr: meme des conferences de divulgation 
demandent un long travail. Hausherr en fera vers la fin de sa vie, 
surtout aux religieuses, lorsqu’il aura accumule un grand patrimoine 
qui lui permettra de vivre de ses rentes, mais pas maintenant. 
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Ce 3 fevrier 1928, 

Monseigneur, 

Laffaire ratee du Mont Athos remet en ąuestion, une fois de plus, 
mon sort eternellement incertain. Je ne vous cache pas, et n’ai pas & vous 
cacher puisąue ce n’est ni votre faute ni la mienne, que ces incessantes 
oscillations me sont tres penibles, plus que d’aller risquer la mort a 
TAthos ou ailleurs. Vous voudrez donc m’excuser de ce que je vais vou.s 
dire: c’est pour vous prendre moins de temps que je vous le mets par ecrit. 

II ćtait entendu que je nę devais venir ici que pour la moitie dc 
Tannee, ma sante ne semblant pas permettre davantage. A cette condition 
il paraissait aux superieurs que mon travail valait la peine d etre continuć, 
si reduit qu’il fut par ailleurs. Du reste en tout ćtat de cause ce travail lui- 
meme necessitait des sejours a Paris ou aupres de grandes bibliothequcs. 
Ce n’est donc pas un accident imprevu qui interrompt mon stage a Romę. 
Comment a reussi rexperience de ces trois mois, au point de vue du ren- 
dement, c’est a Votre Grandeur de Tapprecier; ąuant a la sante, comme je 
Tai ecrit au R. P. Provincial, elle s’est en somme mieux maintenue que ja- 
dis au Biblique. Moyennant certaines precautions ou industries elle pour- 
rait se garder mieux encore. Si vous croyez utile que je vous les indique, 
je le ferai. Ce petit accident d’il y a ąuinze jours non plus n'a rien 
d'inattendu: si j’avais su dans quelles conditions se ferait cette cxcursion 
je m’cn serais abstenu, bien que, la encore, tout n'ait pas ete un mai. Ce 
serait long a expliquer; je fais court. 

Pour revenir sur mon travail, il a souffert de certaines conditions ma- 
terielles: installalion, manque de machinę a ecrire (jen ai laisse une a 
Enghien par raison d economie, ne voulant pas prendre une maile), man- 

que de certains livres, — de boite a fiche, de cartons-classeurs-de- 

tails, mais difficiles a obtenir, notre bon P. Ministre etant tres occupe 
ailleurs. Je vous le dis sans aucune intention de me plaindre, plutót pour 
maccuser dune excessive indifference. S’il faut encore avouer une chose, 
et peut-etre la plus importante, cest que je me trouve ici yraiment tres se- 
vre de toute espece doccupation ou relation exterieure, fut-ce par corres- 
pondance. A quoi cela tient, je le sais; pas a moi tout seul, mais peut etre 
a un systeme de raisons trop compliąue pour que j’y puisse quclque 
chose. Toujours est-il que le support de cet isolement mJmpose une de- 
pense de forces morales qui se chiffre en definitive par une diminution de 
travail dt de rendement, sans compter Tusure nerveuse. 

Tout cela est dit trop brievement pour que vous puissiez Tapprecier a 
sa valeur. Mais je vcux menager votre temps. J’ajoute seulement que tout 
cela nempeche pas qu’au fond je sois parfaitement heureux, et ne cesse- 
rai de 1 etre que le jour ou je perdrai la foi completement. Malheureuse- 
ment je me sens parfois vaciller, et c’est la seule chose vraimcnt sans con- 
solation — et alors Tisolement devient deux fois dur. 

Je suis pręt a vous donner d’autres cxplications si vous le croyez utile 
pour prendre une decision. Cette dćcision, il faudrait y arriver cependant 
assez tót pour que je puisse prendre mes dispositions. II est inutile que je 
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fasse dc larabe, du syriaąue et plusieurs autres choses si cela nc doit pas 
servir. 

Un mot encore sur "racademie dascese orientale”. ll me semblc, a 
voir rinsistance du P. Gordillo, qu’il ne sc rend pas bien compte des cho¬ 
ses. Academie ou classe, cest tout pareil quant a la preparation. Jaurais 
donc du fournir autant de travail qu’un professeur qui a une heure dc 
classe par semaine (sans compter les deux heures de grec) et en plus as- 
surer la publicalion d’un texle grec pour laquellc six mois de travail pai- 
sible neusscnt pas ete de trop. J’ai eu ju.squ'ici pas tout a fait deux mois, 
en dćfalquant un mois pour le fascicule 40 et dix jours pour les vceux. 
Evidemment je vous ai dit que la vie de Symeon pourrait etre prete dans 
trois mois, mais il y a toujours des surpri.ses dans un travail de ce genre, 
et il y a en plus la necessite dc rcfaire toute la traduction. II reste que je 
n'ai eu en realile guere plus d’un bon mois sur les trois que je prevoyais a 
donner au minimum a la misę au point du texle et a Tlntroduction. C’c.st 
peut-etre la premierę fois de ma vie que je mc crois devoir rendre le tć- 
moignage que pour un homme malade j'ai encore pas mai besogne. 

— Je ne tiens vraiment a rien, sauf a eviter a moi et a dautres des dć- 
cisions prises sans connaissance de cause. Cest pour cela que jc vous ai 
ćcrit. Si vous pensez etre suffisamment instruit maintenant de la silua- 
tion, jattends et accepterai toute espece de decision sans un regret pour 
la possibilite contraire. S’il fallail un supplćmenl dJnformation, je suis 
pręt a le donner soit a Volre Grandeur soit a tout autre. Mais il faut arri- 
ver a une decision — du moins il le faut raisonnablcment, cette decision 
fut-elle dailleurs encore temporaire, cest a dire au moins pour 1'annee 
prochaine. — Je prie Votre Grandeur de me croire son ires humble et re- 
connais.sant servileur en N[otre] S[eigneur]. 

Ir. Hausherr S.J. 


7 . Lettre dactylographiee, avec signature autographe, sur feuille de 
papier fin (27,4 x 21,5), ecrite au recto; d’Enghien, Belgiąue, le 24 
mai 1928. 

La lettre fait allusion a un accident de parcours dans la publica- 
tion des travaux sur Thesychasme, mentionne egalement dans la Notę 
de la Redaction en tete du fascicule 46 des Orientalia Christiana Xin, 
datee du I'-’’' juin 1928: “Pourąuoi ce numero 46 (Vol. XIII- 1) parait 
avant le numero 45 (Yol. Xll)”, a laąuelle fait echo la Notę de la Re¬ 
daction en tete de la Vie de Symeon le Nouveau Theologien, datee du 
22 juin. Dans la revue des Peres de TAssomption Les Śchos d’Orient, 
on vient d’annoncer la publication d’une traduction de la meme Vie, 
ceuvre projetee par Mgr Louis Petit, decede le 5 novembre 1927, mais 
que que]qu’un paraissait interesse a publier. II s’agissait pourtant 
d’une equivoque. Dans la Notę du n° 45 des Orientalia Christiana, on 
lit en effet; "Un echange de vue fratemel avec la Redaction des Śchos 
d’Orient a dissipe tout malentendu... 
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Elle nous fait savoir qu'e]le voit avec bonheur ]’apparition de notre 
volume”. Sur cette affaire, Hausherr retoumera avec quelque humeur 
en 1944, dans “Du travail pour les jeunes”, cf. infra. 

La lettre est tapee a la machinę, probablement celle laissee a En- 
ghien dont il est question dans la lettre n° 6. La disposition d’esprit 
d’Hausherr est magnanime, ii est pręt a renoncer a son projet s’il 
s’agit d’une eyentuelle riyalite entre chercheurs, surtout s’il sont de la 
taille de Mgr Louis Petit. Hausherr se dit aussi pręt a renoncer aux 
index des noms et des termes techniques dascese et de mystique. En 
rćalite le projet de Petit meurt avec lui. L’edition et la traduction de la 
Vie de Symeon le Nouveau Theologien, faite par le P. Horn et revue 
par Hausherr qui dira ailleurs (cf. infra) dans Tun de ses joumaux 
personnels combien cette revision lui coute, apparurent finalement, 
enrichies par les index onomastiques et ascetico-mystiques qu’Haus- 
herr avait soigneusement prepares. 


Enghien, le 24 mai 1928. 

Monseigneur, 

Par le meme courrier que le nouvcau paquet d epreuves, est arrive le 
numero d’avril-juin des Echos d’Ońent. Vous avez certainement deja vu la 
surprise qu’il nous apporte. Pourquoi cette notę parait-elle juste en cc 
moment? 11 y aurait eu moyen de prevenir le conflit: ma publication etait 
annoncee dans le numćro 36 des Orientalia: je haurais evidemmerit pas 
pcrdu mon lemps a ce travail, si j’avais su celui que les Assomptionnistcs 
preparaicnt pour la Patrologia Orientalis. Depuis le mois de janvier encore 
il y aurait eu moyen de nous avcrtir, puisque la Vie de Symeon le Nou- 
veau Theologien est annoncee comme devant paraitre prochainement. 
Mais ces reflexions sont tellcment obvies que j’ai tort de les faire. Elles ne 
signifient nullement le moindre regrct personnel chez moi, si vous etes 
d’avis maintenanl de supprimer mon oeuvre. Elle aura evidemmcnt du 
mai a soutenir la comparaison avec celle de Mgr Petit. Le point de vue le 
plus douloureux sera sans doute le point de vue financier. Quant a moi, je 
fcrai du meme cccur tout ce que vous pourrez decider. 

J’envoie sous ce pli un Index des noms propres. II faudra evidemment 
lajouter, si la publication est maintenuc. Tai aussi commence un lndex 
des mots ascćliques et mystiqucs; mais faut-il le finir? Cela retarderait 
neccssairement un peu le volume; s'il faul aller vite, on omettra donc cet 
Index et s'il faul abandonncr complelement, je n’acheverai pas non plus 
ce travail de fiches qui ncst pas des plus interessants. 

En attendant votre decision, je prie Volre Grandeur dagreer mon plus 
profond respect en Notre Seigneur, 


Ir. Hausherr 
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8. Lettre autographe sur feuille de papier lignee (23,1 x 18 cm.), 
pliee en deux pour former ąuatre pages dont trois sont ecrites; de 
Geneve, le 3 septembre 1928. 

La lettre montre un etat desprit serein, meme s’il y a a 1’horizon 
des nuages d’incertitude — le catalogue de la Province de Champagne 
confirme le statu quo) — plutót que le beau temps stable. Hausherr 
fait part a d’Herbigny du programme de cours pour la prochaine 
annee academiąue. Ce sera “La priere chez les Peres et chez les Ćcri- 
vains Byzantins”. Hausherr doit avoir quelque ministere sacerdotal a 
Geneve, probablement a la cure de Notre-Dame (cf. lettre suivante). II 
songe que sa rentree a Romę, au debut doctobre, va lui laisser un 
autre mois de travail pour la preparation immediate de son cours. II 
demande une attestation ecrite de son superieur pour certifier qu’il 
voyage pour des motifs religieux, de faęon a obtenir une reduction 
des chemins de fer. 

Gencve, le 3 septembre 1928 

Monseigneur, 

La lettre dc Votre Grandeur est arrivee il y a deux jours dej^. J'ai voulu 
reflechir sur le programme que vous me demandez. Reflexion faite, je 
vois qu’il peut s’en tenir a un enonce tres vague, et donc tres court qui se- 
rait par exemple: "De oratione apud Patres Grsecos et scriptores byzanii- 
nos” — sans plus. 

Ouelle que soit letipucttc cours, classe, confercnce, causerie etc. ... 
j'aurai du mai a faire quelque chose de convenable. 11 ne me restera en 
tout cas pas le temps de faire des ecritures, au moins la premiere annee, 
si tant est qu’il y en ait dautres apres. 

Ce n’est pas a Geneve que j'ai pu preparer quoi que ce soit. Je ne pour- 
rai donc plus compter que sur un petit mois, apres mon depart d’ici ver.s 
la fin de septembre. Quant a la duree de mon sejour a Romę, je dois dire 
que je ne supporte decidement pas les chaleurs qui, meme ici, m'ont 
eprouve tres peniblement et empćche de travailler. Je n’en suis pas encore 
remis, bien que la temperaturę ait fraichi depuis huit jours. 

— Le status de Champagne ne mest pas parvenu a moi non plus. Jen 
conclus que c’est le statu quo. 

Pour mon voyage Paris-Rome, pourrais-je demander des maintenant a 
Votre Grandeur de me signer une attestation a presenter au P. L. M., en 
vue de la reduction habituelle. De cela et de toutes vos autres bontes je 
vous prie, Monseigneur, dagreer ma sincere reconnaissance. 

De Votre Grandeur le tres humble serviteur en N[otre] S[eigneur] 

Ir. Hausherr 
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9 . Lettre autographe sur feuille de papier lignee (23,1 x 18 cm.), 
pliee en deux pour former ąuatre pages ecrites; de Geneve, le 19 oc- 
tobre 1928. 

Dans sa lettre precedente, Hausherr avait ecrit qu’il aurait ąuitte 
Geneve fin septembre, afin d’etre a Romę pour consacrer le mois 
d’octobre a la preparation de son cours sur la priere. Cette lettre mo- 
difie le precedent programme de la faęon suivante: Hausherr est en- 
core a Geneve sur la demande insistante de son ami Albert Vogt, cure 
de la paroisse Notre-Dame de Geneve. Le cure lui demande non pas 
seulement de Taide pastorale aupres de ses ouailles, mais aussi con- 
seil et soutien personnel pour lui-meme. Hausherr sait de Vogt en 
personne que pas meme le P. Andre Amou, qui sejoume a Geneve 
comme delegue du Saint-Siege au Bureau International du Travail, 
ne pourrait Taider aussi bien que lui le fera. De plus, le Cure est by- 
zantiniste et possede une bonne bibliotheque — il a du reste publie 
Basile, premier Empereur de Byzance (867-886) chez Picard a Paris, en 
1908 et assurera pour les Belles Lettres ledition et la traduction du 
Livre des Ceremonies de Constantin Prophyrogenete, deux Yolumes, 
Paris, 1935 et 1941. Chez Tabbe Vogt, Hausherr pourra preparer son 
cours. II a deja parle de la chose aux superieurs de France, le P. Xa- 
vier Thoyer, alors Vice-Recteur et Maitre des Novices a Florennes 
(futur archeveque de Tananarive, il mourra a Madagascar le 7 octo- 
bre 1970) et le P. Gabriel Picard, alors Recteur du College d’Enghien, 
communaute a laquelle Hausherr appartenait encore. Neanmoins, il 
demande aussi Tayis de d’Herbigny. Bien entendu, il se trouvera a 
Romę au commencement de Tannee academique debut novembre, 
tout en renonęant au banquet inaugural du 25 octobre, auquel il sera 
present seulement "de cceur”. 

Geneve, Ic 19 octobre 1928 

Monseigneur, 

Cest un hasard inattendu qui me fait repasser a Geneve et y trouver la 
lettre du P. de Belloy. A vrai dire un triste hasard. Monsieur le curć de 
Notre-Dame, en qui j’ai trouve il y a trois mois un des rarcs amis de ma 
vie, m’a demande de revenir passer quelque jours chez lui a la fois pour 
aider ses vicaires et pour le reconforter lui-meme. Je lui dois tant et la 
Compagnie a tant eprouve sa bienveillance vraiment extraordinaire, que 
dans les circonstances infiniment penibles qu'il travcrsc je crois devoir 
faire tout ce qu’il est en mon pouvoir pour lui procurer ne fut-ce que le 
soulagement d’une hcure dc confidence. Cc.st un apostolat que personne 
dautre ne pcut faire en ce moment, pas meme (au dire de Monsieur le 
Cure) le P. Arnou qui est cepcndant un ami de vieille datę. Cest dire 
combien la passe est douloureuse. II m’est impossible de vous expliquer la 
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chose par ecrit. Mais puisąue nos cours ne commencent quc le de- 
cembre, je crois de mon devoir de vous demander la permission de rester 
ici quelques jours encore, jusqu’au debul de novembre. L’Institul Oriental 
n’y perdra rien, au contraire. Je vous dirai de vive voix ce que M. Vogt 
medite, en sa faveur-. ce nest pas le moment de melcr des vues interessees 
a un acte de reconnaissance et de charite. La bibliotheque de M. le Cure 
qui est un byzantiniste distingue me permet dailleurs de preparcr ici mon 
cours. Je compte donc sur la bonte de Votre Grandeur pour consentir a ce 
que M. le Curć me demande. Le R. P. Thoyer et le P. Picard sont d’accord. 

— J’ai passe quelques jours a Paris; mais j’y ai ete pris de la maladie 
qui conduisit Symeon le Nouveau Theologien au tombeau, parce que 
j’habitais dans une chambre froide et sans soleil. Ici je suis chauffe et me 
retablis. Je serai au banquet du 25 octobre, de cccur. Je remercie le P. dc 
Belloy de sa bonne lettre et salue affectueusement tous les PP et Mgr 
Mulla et les chers Freres. Merci aussi pour les imprimes que j’ai trouves 
en arrivant hier. 

En attendant un mot de Votre Grandeur, je La prie d'agreer mes scri- 
timents de religieuse veneration en N[otre] S[eigneur]. 

Irenee Hausherr 


10 . Lettre autographe sur feuille de papier verge filigrane "La Cou- 
ronne" (23,2 x 18 cm.), pliee en deux pour former ąuatre pages dont 
trois sont ecrites, la premiere portant ]’en-tete “Maison de Retraites S‘ 
Franęois Xavier. Colmar, le ... 3 route de Bale, Teł. 226”; de Colmar, 
le 9 avril 1929. 

Hausherr reste plus longtemps que prevu dans son Alsace natale, 
faisant du ministere, alors que la plupart des Peres de la maison sont 
absents, dont il nomme quatre. Sa sante ne doit pas etre trop bonne, 
si meme la correspondance le fatigue. Mais sa souffrance est surtout 
interieure. Il y a du paradoxe dans sa maniere de s’exprimer; “S’il 
suffisait de se mefier des hommes pour avoir confiance en Dieu, moi 
j’aurais en Dieu une confiance parfaite!’ 

Maison de Retraites St Franęois Xavier 

Colmar, le 9 avril 1929 

Monscigneur, 

La maison dc Colmar etant toute desertc, j’y suis restć plus longtemps 
que je n'avais pense; le P. Ritter, malade, est a Hyeres, les PP. Pflieger ei 
Kirscher ont ete a la semainc des Exercices et ne sont pas encore de re- 
tour, le P. Keller en est encore a se remettre de la gravc općration subie il 
y a deux mois, Ic P. Haeffele est en Suisse, chcz un cure de ses amis. J’ai 
donc pu rendre quelques service, ayant encore, jusąuau 30 avril, les pou- 
voirs rcęus en 26 pour trois ans. Mais je serai a Paris a la fin de la se- 
maine (5 rue du Regard). La correspondance m est bien difficile — mais 
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je suis sur que vous comprenez. S’il suffisait pour avoir confiance en Dieu 
d’avoir dćsespere des hommes, je scrais arriye a la confiance parfaite; 
mais jen suis au contraire a la crise meme de la foi. 

Je me recommande a vos prieres. 

Mes respectueuses salutations a tous les PP. et FF. 

Dc Votre Grandeur le Ires humble serviteur en N[otre] S[eigneur] 

Ir, Hausherr 


11. Lettre autographe sur feuille de papier (27,1 x 21 cm.), pliee en 
deux pour former ąuatre pages ecrites; de Paris, le 18 avril 1929. 

Comme prevu dans la prćcedente, cette lettre provient de la resi- 
dence jesuite du 5, rue du Regard, a Paris. Elle nous montre un 
Hausherr bibliophile chez les bouąuinistes du bord de la Seine. Ayant 
trouve fermee la Bibliotheąue Nationale, il occupe son temps en 
etudiant le roumain. 11 demande un exemplaire de la Vie de Symeon 
le Nouveau Theologien (cf. n° 4 et 7) et un autre du “De Erroribus 
Nestorianorum” dont il a parle dans la lettre n“ 4. L econome de la 
communaute jesuite du PIO, le Fr. Joaąufn Beristain (1864-1948), 
pourrait se charger d’expedier les deux exemplaires des Orientalia 
Christiana. 

Paris, 5 Ruc du Regard (VF) 

le 18 avril 1929. 

Monseigneur, 

C’cst pour afiaire que je vous ecris encore: j’ai achete sur les quais 7 
Yolumes de liturgie hebraique, trois gros et quatre petits. Je pensais qu’ils 
valaient les 25 francs que le bonhomme en demandait: un autre eut etć 
capable de demander quatrc fois plus et davantage. Si vous voulez les 
avoir je les expćdierai par la poste, en portant a votre compte le prix 
dachat et les frais d’expedition. 

11 serait peut etre-convenable dbffrir a cette maison un exemplaire de 
mon “Symeon", puisque cest ici quc je Tai en bonne partie fabrique. Si 
vous etos de cet avis, ou bien le F. Beristóin devrait men envoyer un, ou, 
sur un mot de vous, je pourrais en demander un chez "Spes”. A ravancc 
mes remerciemcnts. 

Je suis venu a Paris trop tót de dix jours: la Bibliothśque Nationale est 
fermee jusqu a lundi, 22. En attendant j’ai fait du roumain. J’ai bien un 
peu de ministere, des remplacements pour la messe et quelques conles- 
sions; durant tout le mois de mai je pourrai ainsi suppleer mon voisin le 
P. Francćs qui va precher le mois de Marie a N. D. dc Geneve. 

Je rcmercie V[otre] G[randeur] de sa bonne lettre et me recommande 
encore a ses Sfaints] S[acrifices] et prieres, en La priant d’agreer mes 
humbles hommages en Nfotre] Sfeigneurj 

Irenee Hausherr 
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S’il y avait encore un n° du "De erroribus Nestorianorum” disponible, 
je le recevrais aussi avec reconnaissance. 


12 . Lettre autographe sur feuille de papier (27,1 x 21 cm.), pliee en 
deux pour former ąuatre pages ecrites; de Paris, le 8 mai 1929. 

La lettre a son origine dans la necessite de renvoyer a Romę une 
autre inseree par erreur dans une enyeloppc adressee a Hausherr. 
Quant aux liyres hebreux achetes chez les bouąuinistes (cf. lettre pre- 
cedente), ils seront expedies de Paris au plus tót par le Fr. Marc 
Rabreau (1880-1956). 

Mais loccasion est surtout bonne pour parler de Palamas, plutót 
que des anti-palamites. Hausherr reve d’un corpus hesychastarum — 
le mot viendra dans la lettre n° 14 — qui demanderait plusieurs vo- 
lumes. Pourtant, le cure de Notre-Dame de Geneve, Albert Vogt, (cl. 
lettre n° 9), propose Tedition d’une Vie de S. Blaise d’Ammorium, con- 
temporain de Photius et d’un lgnące (vers 775-848), dit souvent Cons- 
tantinopolitanus ou bien Diaconus, ou encore Magister (cet auteur a 
fait lobjet d’une recente publication de Cyril Mango, The Cotrespon- 
dence of Ignatios Deacon, Dumbarton Oaks 1997 et de Stephanos Ef- 
thymiadis, The Life of the Patriarch Tharasios, Aldershot 1998). Pour 
la Vie, le cure byzantiniste Vogt aura recours aux conseils du bollan- 
diste Hippolyte Delehaye. 

Paris, le 8 mai 1929. 

Monseigneur, 

Dans une lettre que Ton m’a fait suivre de Romę, je trouve le pli ei- 
joint que je mempresse de vous retourner. Je profile de loccasion pour 
ajouter quelques mots. 

Les livres hćbreux ont ete ou seront envoyes ces jours-ci par le Frere 
Rabreau. 

Les osuvres de Jean Cyparissioles contrę Palamas, que j'ai enlrepri.sc.s, 
seront uri rude et tres long travail: il y a la matiere d’une dizaine de volu- 
mes. C’est de la polćmique, aux allusions historiques nombreuses et aux 
citations difficiles a verifier. Cela prouve au moins que Palamas etail 
energiquement combatlu — et Ibraison hesychaste copieusement ridicu- 
lisee. C’cst assez dans la suitę de mes precedents travaux. 

Mais il y a beaucoup plus inleressant. M. Tabbe Vogt mayant deman- 
dć de vćrifier quelque chose dans une biographic de S. Blaise d’Ammo- 
rium, encore inedite, j’ai trouve la un contemporain de S. lgnące et dc 
Photius qui alla vivre de longues annees a Romę, ou il est dit avoir vecu 
dans rintimitć du papę, avant de retourner a Byzance apres l’avenement 
de Leon le Sagę, et de la a TAthos d’ou il rcvient apr&s douze ans pour ob- 
tenir une chrysobulle du basileus en faveur des moines hagiorites. Un 
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grand ćlogc de S. lgnące, de Romę, des details sur Tetat religieux des Bul- 
gares etc. — rendent cette vie extremement interessante, dautant plus 
qu’elle est ecrite au 10^ siecle, peu apres la mott du heros. M. Vogt doit en 
ecrire au P. Delehaye. En attendant Je copie. 

A part cela, rien de nouveau. La fete de S. Michel ce malin n’a pas etc 
oubliee. 

Mes meilleures salutations a tout le monde, et a Votre Grandeur mon 
sincerc et profond respect en N[otre] S[eigneur] 

Ir. Hausherr 

13 . Lettre dactylographiee, avec signature autographe, sur deux 
feuilles de papier aujourd’hui agrafees (27,5 x 21,5 cm.), ecrites au 
recto; d’Enghien, le 5 juin 1929. 

Cest un document interessant pour ]’idee qu’Hausherr se fait du 
travail intellectuel. II ne se contente pas de simples decouvertes et il 
ne se laisse pas griser par la publication d’un inedit. S’il possede d’ex- 
cellentes capacites heuristiąues, de recherche, de decouverle, il y a en 
lui egalement un sain realisme qui lempeche de rever, sans conside- 
rer les difficultes concretes et Tinterpretation des decouvertes elles- 
memes. Quand on se perd dans la polemique palamite de Cyparissio- 
tes, on neglige lapprofondissement de Palamas lui-meme. Il est pro- 
bable que les dossiers d’Hausherr "Johannes Cyparissiotes” et "Copie 
ms. de Johannes Cyparissiotes” qui se trouvent dans les Archives de 
la Compagnic de Jesus en France, representent ce qu’Hausherr avait 
recueilli et mis de cóte sur cet adversaire de Palamas. 

La lettre montre aussi la frustration d’HausherT qui se sent tout 
seul dans la lutte, nouveau Don Ouichotte qui se bat contrę des mou- 
lins a vent. Hausherr demande un travail dequipe. Cest la crise des 
lettres precedentes qui se poursuit. LJnstitut manque dune planifica- 
tion globale et d’une insertion vitale de chaque membre dans ce plan 
commun. L’idee de la publication scientifique d’un "Corpus palamiti- 
cum” est tellement grandę qu’elle na pas encore ete realisee de ma¬ 
nierę critique, pas meme en Grece. Le pionnier Hausherr prevoit les 
problemes que llnstitut cherchera a resoudre par des initiatives com- 
munes, Tedition documentaire du Concile de Florence, le Symposium 
Syriaque, les Anaphores Orientales. A la fin de la lettre, Hausherr 
mentionne un jeune confrere, Joseph Ledit (1898-1986) qui etait parti 
avec le P. Schweigl pour la Russie en 1926, quitte a en etre renvoye 
brusquement par le gouvemement sovietique, apres quelques semai- 
nes de sejour. Il inclut a son intention un papier que d’Herbigny trans- 
mettra. Hausherr parlera encore de Ledit dans la lettre n° 33, pour 
suggerer qu’il etudie le georgien. 
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Enghien, le 5 juin 1929. 

Monseigneur, 

Apres avoir copie une bonne panie de Jean Cyparissiotes a la Biblio- 
iheąue Nationale je veux vous soumettre un certain nombre dldees avant 
d'aller plus loin. 

11 me parali impossible dediter ect auteur avant d’avoir publić les 
ecrils dautres personnages et en particulier de Grćgoire Palamas. Cypa¬ 
rissiotes n’est qu’un interlocuteur dans le grand dramę hesychaste, et un 
des derniers. Ses rćpliąues ne signifient rien pour qui ne connalt pas les 
dires de ses adversaires. La lilterature hćsychasle formę un toul, un bloc 
dont On ne peut pas delacher au hasard une piece isolee. II faudrait au- 
tant que possible dćterminer au prealable Tordre chronologique, et puis 
commencer par le debut. Mais vous entrevoyez quelle somme dc travail 
cela consliluerait. J’ai passe un bon nombre de jours a relever dans les 
manuscrits de la B[ibliotheque] N[ationale] les seuls ecrits de Palamas; 
cela formę approximativement deux cents numeros, et sans doute il y en a 
dautres dans dautres codex. Cest Palamas qu’il faudrait enlreprendrc 
tout dabord; il est du rcste encore le plus interessanl parce que cest lui 
qui a donnę le branie a tout le mouvement. Seulement pour mener a bon 
terme une entreprise de celle etendue, il faudrait non pas un seul homme 
mais une equipe de lravailleurs. Et il faudrait les metlre dans des condi- 
lions favorables pour lravailler a leur aise: je veux dire qu’il faudrait met- 
tre a leur disposilion dassez grosses sommes pour frais de voyages, dc 
photographies, de sejours. Des sejours prolongćs seraienl en effet neces- 
saires dans des villes ou se trouvenl les manuscrits, en particulier Paris. A 
ce propos je dois dire que pour ce sejour il conviendrait de realiser des 
conditions physiques et morales qui sont impossibles tant qu’on a fair d’y 
etre de par sa propre iniliative; plus clairement il faudrait que le “status” 
lui-meme prevll ces sejours, et que le reglement, heures de repas etc. faci- 
litat lemploi du temps le plus utile. Le diner a midi cause une porte de 
temps quolidienne considerable, a moins que Ton n’ait une sante a pou- 
voir se remettre a la tache aussitót apres, ce qui n’esl pas et ne sera jamais 
mon cas, Cettc accommodalion ne pourrail se faire sans une petite dć- 
pense supplemenlaire journaliere. Telle quelle est, la maniere dont j’ai etc 
oblige de travailler, toul en me fatiguanl beaucoup, nest pas remunera- 
Irice comme je 1’aurais voulu. Je ne demande pas mieux du rcste que de 
ceder Thonneur a d’autres qui se pourraient imposer plus la peine. 

Ce nest pas a moi de juger que Tlnslitut Orienlal pourrait gagner 
beaucoup en prestige, s’il entreprenait une oeuvre comme la publication 
intćgrale des hćsychastes. Une fois qu’elle serait commencee, il ne serait 
pas necessaire daller lellement vite; et du restc plus elle avancerait plus 
elle pourrait saccelerer. 

Je joins un mot pour le P. Ledit. Que Votrc Grandeur daigne agreer le 
religieux rcspect de son humble serviteur en N[otre]. Sfeigneur]. 

Ir. Hausherr 
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14 . Lettre dactylographiee, avec signature autographe, sur feuille 
de papier (27,5 x 21,5 cm.), ecrite recto-verso; d’Enghien, le 16 juin 
1929. Au crayon, sur la datę, d’Herbigny a ajoute: "R. P. Hausherr". 

II semble qu’Hausherr ait pu faire bouger un peu les choses. Le 
projet d’une serie de 1’Institut sous le nom de “Corpus hesychasta- 
rum” parait recevoir un certain accueil. Hausherr est encourage a se 
choisir des collaborateurs. Cependant, les exigences d’une vie de 
chercheur hautement specialise doivent etre reconnues au prix de 
quelques exemptions de la vie religieuse communautaire — ce qui 
d’ailleurs nest pas contraire a lesprit originel de la Compagnie de 
Jesus dont le fondateur sest adonne aux etudes a lagę adulte et a 
reconnu par experience qu’elles demandent tout Thomme. Dommage 
qu’avec cette feuille conservee dans les Archives de Tlnstitut, on n’ait 
pas gardę “la listę ci-jointe” d’ouvrages sur 1’hesychasme. 

Le cours qu’Hausherr donnera la prochaine annee academique 
sera le meme que celui de.lannee precedente. Mais il y ajoute les 
textes latins et syriaques que les byzantins auront pu lirę en traduc- 
tion grecąue. Quant a 1’intuition d’Hausherr sur 1’importance de la 
litterature syriaque pour letude de la mystique orientale, on sait 
combien elle se trouvera confirmee par la suitę. Il inclut dans lenye- 
loppe le compte-rendu que son confrere croate, le P. Stjepan Sakać, 
lui a propose d ecrire sur le livre de Yelimir Deźelić, Kardinal Haulik, 
nadbiskup Zagrebaćki, Zagreb 1929. II paraitra dans Orientalia 
Christiana XVI,1 (n° 55), 1929, p. 132-133, nous donnant la preuve 
qu'Hausherr connatt aussi le serbo-croate, ce que suggerait la lettre 
n° 1 et le compte-rendu de la biographie d’lvan Merz mentionne dans 
Tintroduction a la lettre 2. 

Enghien, le 16 juin 1929 

Monseigneur, 

Puisąue le principe de ce “Corpus hesychaslarum” esl admis il serait 
bon que le P. Bibliothćcaire tache de trouver quelques livres sur ce sujet, 
a commencer par ceux qui sont indiques dans Krumbacher a propos de 
Palamas, et ses amis et adversaires. Dans la listę ci-jointe j’en ajoute quel- 
qucs autres en vuc des classes que je dois faire; il y en a plusicurs en sy- 
riaque, et il pourrait y en avoir davantage; la littćrature syriaąue a, je 
crois une importance considerablc pour Thistoire de la mystique orien¬ 
tale. 

Ouant aux collaborateurs eventuels, je ne saurais en trouver ne con- 
naissant pas les jeunes. Du reste d’autres provinces pourraient en fournir: 
si on doit donner une traduction de ces tcxtcs palamites, elle ne pourra 
guere etre qu’en latin. 



152 


VINCENZO POGGt, S.J. 


Pour ce qui est de Tutilisation du temps a Paris, il faut sans doute lais- 
ser a chacun la possibilite de trouver sa maniere, daccord avec les supe- 
rieurs de Paris. Cela suppose, comme je Tai dii, au morał, une situation 
nette, prevue par Ic status ou une declaration authentiąue des superieurs 
majeurs, et, materiellement, la liberte de prendre un petit repas a proxi- 
mile de la Bibliotheąue Nationale. 

Je travaille en vue de mes classes de 1’annee prochaine; le titre en est 
le meme que par le passe: De oratione quid docuerint Patres graeci et 
scriptores byzantini et ex latinis syrisąue ii quorum opera graece translata 
byzantinis patebant, ut sunt Cassiani, Gregorii Dialogi, Ephrem, Isaaci 
Ninivitae... 

Je joins aussi a cette lettre la recension que le P. Sakać m’a confiee de 
la vic du Cardinal Haulik. 

Que V[otre] G[randeur] daigne agreer rexpression renouvelee de mon 
ires profond respecl. 

Ir. Hausherr 


15 . Lettre dactylographiee, avec signature autographe, sur feuille 
de papier (27,5 x 21,5 cm.), ecrite au recto; d’Enghien, le 26 juin 
1929. 

C’est un chef-d’ceuvre d’ironie et de delicatesse. Hausherr s’excuse 
des fautes de frappe. II y voit, non sans exagerer, des signes de fatigue 
nerveuse. Mais ii aborde avec esprit les objections, qui ne manąuent 
pas, de la part de ses confreres. Les exemptions a la vie commune, 
legitimees par les taches scientifiąues, deplaisent a quelques-uns. Il 
faut des “lettres de creance”, ainsi qu'Hausherr les appelle avec hu- 
mour, pour fermer la bouche aux "petites majestes” qui considerent 
ces exemptions comme des "vulnera legis” et se considerent eux- 
memes comme les gardiens attitres des autres membres de la com- 
munaute, tout en n’ayant aucune experience du travail scientifique, 
ni avoir compris que les etudes exigent un don total. 

Enghien, le 26 juin 1929. 

Monseigneur, 

Je m'excuse a Tayance des fautes d’impression quc je vais faire: je ne 
sais ce que c’esl, mais je ne parviens plus a fixer mon attention sur mes 
pcnsees et gestes. 

Pour en finir avec cette question de Paris, peu importe ce qui est ecrit 
sur la feuille du status: ce qu’il faut c’est quc les PP. de Paris sachent que 
Ton n’y vienl pas pour son simple caprice; il y a toujours des gcns chari- 
lables qui se croient les gardiens de leurs frere.s; ce sont evidemment ceux 
qui ont le temps et les loisirs de se preoccuper dc ce que font les autres, 
ne faisant eux-memes pas grand’chose. Tant pis, j ai dit ce que je ne vou- 
lais pas dire. Ceux qui travaillcnt, a commencer par les superieurs, ne 
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mont jamais temoigne que le desir de me voir rester a Paris, parce que je 
pourrais leur rendre des services bien apprecies a leglise des etrangers. 
Qu’on nous donnę une lettre dument contresignee, une “lettre de creance" 
qui m’accredite aupres de ces petites majestes, ou qui du moins coupe 
court a leurs malices. 

Pour les repas, cela ne presse pas; ce nest ni en juillet ni en aout que 
la combinaison doit servir. Je m’excuse de ne pas en dire plus long. Je 
crois du reste que cela suffira. 

De Votre Grandeur le tres humble serviteur en N[otre] S[eigneur] 

Ir. Hausherr 


16 . Lettre ąutographe sur feuille de papier (27 x 21,4 cm.), pliee en 
deux pour former ąuatre pages, dont trois sont ecrites, portant sur la 
premiere 1’en-tete imprime "Maison St-Augustin, 7 Rue des Augus- 
tins, Enghien (Belgiąue). Le ... 192.”; d’Enghien, le 16 octobre 1929. 

U serait deja temps de rentrer pour le commencement des cours. 
Mais le medecin se demande s’il faut intervenir par une operation 
chirurgicale pour echapper au danger d’une sinusite. Hausherr an- 
nonce ]’eventualite de loperation et par conseąuent, un retour tardif 
a Romę. En tout cas, loperation nest pas encore decidee. II y a en- 
core quelques jours avant den diffuser la nouvelle. 

Maison Saint-Augustin, 7 rue des Augustins, Enghien 

Le 16 octobre 1929 

Mon.seigncur, 

Le moment approche de mon retour a Romę. Plus rien ne me retien- 
drait (je suis rentre hier de mon dernier ministere, une retraite de huit 
jours), si je netais menace de passer entre les mains du chirurgien. Je 
crois que je n y echapperai pas. 

Cest une vieille affaire qui pourrait, parait-il, tourner a la sinusite. 
Comme je n’ai pas le cosur tres solide, l'avenir est assez incertain. 

Votre Grandeur sera evidemment tenue au courant, aussitót que le 
medecin se sera prononce definitivement; ce sera sans doute la semaine 
prochaine. 

— J’ai trop preche aux autres la Providence pour pouvoir loyalement 
avoir une crainte ou un regret. Je m’excuse seulement du derangement 
que peut-ćtre je vais causer au programme de llnstitut Oriental. Mais je 
mc console en pensant que mon cours librę nest pas d’une importance 
bien grandę. Si je ne pouvais le faire cette annee, il se trouverait facile- 
ment quelqu'un pour le faire mieux que moi Tannee prochaine. Je serai 
cependant toujours heureux de le continuer, si tel est le bon plaisir du 
Maitre. 

Si je puis exprimer un desir, cest que Ton ne parle pas de cette affaire. 
Il sera toujours temps, ąuand la decision sera connue. 
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Je salue bien cordialement tous les PP. et FF., et prie Votre Grandeur 
d’agreer mes plus respectueux hommages, 

Ir. Flausherr 


17 . Lettre autographe sur feuille de papier lignee (21,4 x 13,4 cm.), 
ecrite recto-verso, avec en haut a gauche, sous une photographie du 
batiment, len-tete imprime “Cliniąue S*-Remy, Rue Vander Noot, 29” 
cl en haut a droite, en italiąue, "Bruxel]es, le ...”; de Bruxe]]es, le 14 
novembre 1929. Hausherr a evite decrire dans les premieres lignes 
du verso ou transparait la photographie. 

Hausherr n’a pas echappe a l’operation: cette lettre et les deux sui- 
vantes sont ecrites d’une cliniąue bruxelloise. Au debut novembre, 
une grippe attrapee par le patient a renvoye loperation. Lorsąuelle a 
eu lieu, la plaie ne sest pas fermee, contrę toute prevision. 

Cliniąue SCRcmy, Rue Yandcr Noot, 29 

Bruxelles, le 14 novembre 1929. 

Monseigneur, 

Cest encore a la cliniąue ąue je passe la fete de S. Josaphal. J’ai dit la 
sainte messe ce matin apres une seconde inlerruption, de dix jours. Le 
premier essai, a la Toussaint, m’a valu une bonne grippe. 

Du reste, meme sans cet accident je ne serais sans doute pas parti en- 
corc. Les predictions du medecin, avant loperation, ne se verifient pas. 
Dix jours dc cliniąue, avait-il dit, et ce sera a peu pres 25. Un mois, pour 
tout gućrir ^ ce sera certainement plus; je ne saurais dire combien. En 
toul cas, tant ąue la plaie du sinus n’est pas fermee, il faudra ąue je me 
presente chez le docteur regulieremenl. Une bonne appendicite eut elć 
beaucoup plus vite guerie. 

Je regretle de ne pouvoir donner dautres nouvelles. II se peul du reste 
ąue je ne sache pas tout. 

En remerciant Votre Grandeur de sa bonne lettre d’il y a ąuinzc jours, 
je la prie dagrćer rexpression de ma tres humble soumission 

Ir. Hausherr 


18 . Lettre autographe sur feuille de papier lignee (27,3 x 21,3 cm.), 
pliee en deux pour former ąuatre pages dont trois sont ecrites; de 
Bruxelles, le 2 decembre 1929. 

La blessure postoperatoire nest pas encore fermee. On ecoute 
dautres medecins et on fait une consultation collective. On se decide 
pour une autre intervention chirurgicale afin de fermer la blessure 
restee ouverte. Dapres le ton de la lettre et son humour fin, on ne 
dirait pas que le patient parle de lui-meme. Hausherr est un ecrivain 
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qui connait son metier et attire 1'attention du lecteur, dans un style 
simple et efficace. Remarąuable aussi la maniere souple et delicate 
de laąuelle il repond a la pieuse damę qui le confond avec quelqu’un 
d’autre. 

Bruxelles, le 2 dćcembre 1929. 

Monseigneur, 

II y a aujourd’hui ąuinze jours que mon "operateur", — un ultra-meri- 
dional — sest ecrie triomphalement en voyant le trou qu’il m’a fait; "ęa va 
tres bien; dans quinze jours ce sera fermę”. J’ai attendu quinze jours, pen- 
sant pouvoir vous annoncer la bonne nouvelle: le dit trou est plus ouvert 
que jamais. Le docteur a dit bien daulres choses encore; il m’a meme dit 
de pratiquer les vertus que je prechais aux autres, in specie la patience. U 
a oublie de remarąuer que je ne lui ai jamais preche la prudence dans les 
paroles. 

Finalemcnt il va y avoir une consultation aujourd’hui pour savoir s’il y 
a encore quelque espoir que je ne reste pas pour le reste de mes jours af- 
flige de ce fameux trou. Un medecin, sans le voir, a dit que “cela se fer- 
mait quelquefois & la longue” mais que dautres fois cela ne se fermait 
pas. On va voir tout a Theure. J’ai bien mon idee, mais est-ce que je sais 
quelque chose? En tout cas d’ici janvier il n’y a pas a songer a bouger de 
la banlieue bruxelloise. 

Resultat de la consultation: on va me faire je ne sais pas trop quoi 
jeudi prochain. Jeudi cest le jour ou mon docteur opere. Cest une petitc 
operation dans le but de fermer ce que la precedente a laisse ouvert. 
Quelques jours de lit et dc grandissimes precautions, et pour la fois 
on me promet la guerison, rapidement, pas pour une datę fixc cependant. 
Amen. 

F. du Bardon [?] doit confondre; clle n’a jamais bien su distingucr 
ses Yisiteurs, au moins depuis que je la connais. Le P. de Belloy peut lui 
dire en tout cas que j’ai pense a elle pas mai de fois et le ferai encore. 
Quant a [se] preparer a la mott, cela ne presse pas! 

Je remercie les PP. de TOriental de leurs prieres; mais les miraclcs ne 
sont pas pour moi. 

Que Votre Grandeur veuille bien agreer mes sinceres remerciement.s 
pour ses bonnes lettres et croire a tout mon profond respect en N[otre] 
S[eigneur] 

Ir. Hausherr 


19 . Lettre autographe constituee de deux feuilles pour former six 
pages ecrites, la premiere de papier (27 x 21,4 cm.), pliee en deux 
pour former quatre pages, portant sur la premiere page len-tete im- 
prime “Maison St-Augustin, 7 Rue des Augustins, Enghien (Belgi- 
que). Le ... 192.” (cf. n° 16) et la seconde, inseree dans la premiere, 
n’etant que la moitie decoupee d’une feuille semblable, celle qui porte 
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]’en-tete; Hausherr a biffe sur la premiere page ecrite Fen-tete et 1’a 
remplace a la main, au dessous, par "Cliniąue S. Remy”; de Bruxelles, 
11 decembre 1929. 

Dans cette lettre domine encore la personnalite du chirurgien ba- 
vard et presomptueux, optimiste a outrance, un peu comme le 
tailleur de Romę, Signor Musica. Mais dans le recit plein de verve et 
d’humour, Hausherr noublie pas le cóte tragiąue, en se demandant 
s’il pourra encore parler avec cette cavite ouverte dans son palais qui 
Tempechera d’articuler les occlusives labiales. 

Hausherr se preoccupe aussi de papiers personnels qu’il a laisses a 
Romę; qu’on n’y touche pas. Il en parlera encore dans une autre lettre 
et il s’agit probablement de ses joumaux intimes, pareils a ceux 
qu’Alexandra Celia, en preparant sa these doctorale sur Hausherr, a 
retrouves. Mais ces deux joumaux intimes sont plus recents et re- 
montent aux annees 1943-1946. 

A la fin de sa lettre, dans laquelle on trouve une plaisante descrip- 
tion du chirurgien qui Ta opere, Hausherr demande a d’Herbigny de 
detruire ces pages pour ne pas nuire a la renommee professionnelle 
du medecin. Heureusement que d’Herbigny n’a pas obei a la de¬ 
mande de rexpediteur! Dautre part, il aura transmis les remercie- 
ments d'Hausherr au P. General Yladimir Ledóchowski (1866-1942) 
qui doit lui avoir envoye un messagc de reconfort et d’encourage- 
ment. 


Cliniąue S. Remy 

Le 11 decembre 1929 

Monseigneur, 

Hicr deja j’avais commence une lettre pour Votre Grandeur. Je recom- 
mence aujourd’hui que je viens de recevoir la bonne lettre du 7 dom je 
vous remercie. medecin dii souvent sa pensee, trop souvenl; elle est 
loujours d’un oplimisme calegoriąue (leąuel, je ne sais pourąuoi, me rap- 
pelle le ton de mon tailleur romain, M. Musical), mais les evćnements lui 
ont donnć un dćmenti plus calegoriąue encore. 

Ainsi au lendemain dc cette seconde operation (une bonne heure — 
dont je prefere ne rien dire), le cher homme me regardanl d'un air enten- 
du me dit avec un sourire; “Cela vous ferait-il plaisir d’ćtre a Romę pour 
Noel?" — “Je me contenterais de rĆpiphanie”. — “Eh bien, je crois que 
pour Noel vous pourrez y etre.” 

Or voici dabord le resultat brut de Topcration; 

Un bon morceau de la machoire enleve; une couture entre la gencivc 
et la joue; et un peu plus au fond de la bouche ąue le trou ąui a etc bou- 
che, un autre trou ąu’il n'y a pas eu moyen de fermer. 
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Hier donc que j’ai constate (a la respiration) la presence de cette ou- 
verture, le medecin m’a dit qu’il le savait! (Si je Tayais su, moi, je naurais 
ceriainement pas permis la seconde operation!). Que pour laYenir il ne 
me restait qua aller chez un bon dentistc me faire faire un appareil avec 
une plaque speciale qui fermerait ce trou comme un couvercle. Et c’est 
pour eviter cela quc la seconde operation a ete faite. Tout son resultat 
pralique se resume donc a un mois de clinique en plus — et un peu de 

machoire en moins: le tout achete par-cfr la notę du docteur, et 

par ce que le bon Dieu sait. 

Le grand point d’interrogation cest de savoir si je pourrai parler . Tant 
que cette cheminee subsiste, il mest impossible de prononcer les "occlusi- 
ves" labiales, pour la bonne raison que Tocclusion est impossible. II y va 
donc de tout ministere; la sainle messe elle-meme est en question parce 
que les liquides quc jabsorbe (je nc vis guere que de cela) passent tres fa- 
cilement par IbuYerture malencontreuse. Je ne parle pas d’autres incon- 
YĆnienls qui sont tout personnels. 

Les prieres ne mbnt pas manque, ni les neuYaines aux saints ou sain- 
tes estimes les plus secourables. Je porte meme une double relique qui 
m’a ete donnee et imposee expres pour cela. 

— Je pcnsc quelqucfois a des papicrs que j’ai laisses dans Tarmoire dc 
la chambre que j'habitais Tannee derniere. Jespere qu’ils ne genent per- 
sonne. II y a cerlaines notes personnelles dont la perte me serait plus sen- 
sible que toute autre. 

Voila une bicn longuc Icttre, dont je m’excuse. Il laudra la detruire, 
parce que je ne veux en aucune laęon nuirc a la reputation de mon doc¬ 
teur. 

Que Votre Grandeur Ycuille bien transmettre mon merci au T. R. P. 
General, mon souYenir fraternel a tous les PP. et Freres, et agreer Elle- 
meme les sentiments tres respcctueux de 

son humble serYiteur en N[otre]. S[eigneur]. 

Ir. Hausherr 


20 . Lettre autographe sur feuille de papier verge filigrane (cf. n° 
10), mais lignee (22,9 x 17,9 cm.), pliee en deux pour former ąuatre 
pages dont trois sont ecrites, aYec sur la premiere len-tete imprime 
"Maison de Retraites St Franęois Xavier, Colmar le ..., 3 route de 
Bale, Tel. 22.26"; de Colmar, le 28 avril 1930. 

Cette lettre vient du meme endroit que le n° 10. Hausherr ne parle 
heureusement plus dbperations chirurgicales subies pour eviter la 
sinusite, ni de Tincapacite darticuler les occlusives labiales, mais il 
s etend plutót sur la correspondance manąuee d’un train en gare de 
Turin et la nouvelle parne dans un joumal allemand, la Kólnische 
Yolkszeitung, de la prochaine elevation au cardinalat de Mgr d’Her- 
bigny — jamais adYenue — et signale une serie darticles de lecriYain 
Jules Chancel dans Thebdomadaire litteraire Candide. 
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Maison de Retraitcs S* Franęois Xavicr 

Colmar, le 28 avril 1930 

Monseigneur, 

C’est la troisieme lettre que je fais pour Volre Grandcur depuis mon 
depart. Les deux auires sont restees dans mes papiers. 

M. Vogt mayant ecrit de Paris que la Bibliotheque Nationale esl fer- 
mee quelques jours encore, je ne partirai d’ici que vers jeudi ou vendredi. 
Une huitaine de jours apres je serai a Enghien. J’ai fait un voyage acci- 
dente; erreur de train a Turin, d’ou retard et depense imprevue. Au temps 
de Paques je n'ai pu me reluser a quelques petits ministeres. 

La Kolnische Yolkszeitung ayant annonce le prochain cardinalat de 
Votre Grandeur, je profile de cetle occasion pour Lui offrir mes vosux et 
felicitations. 

— Ayant eu par hasard sous la main un numero du journal “Candide” 
(jeudi 24 avril) j’y ai trouve le debut d’une serie darticles interessants: "La 
frontiere Rouge" par Jules Chancel. Je me permels de les signaler a 
V[otre] Grandeur. 

En me recommandant aux S[aints] S[acrifices] de V[olre] G[randeur], 
je suis en N[otre] S[eigneur] son tres humble serviteur, 

Ir. Hausherr 


21 . Lettre constituee de deux feuilles dactylographiees aujourd’hui 
agrafees, avec signature autographe, de papier (27,4 x 21,5), ecrites 
seulcment au recto; d’Enghien, le 5 juin 1930. 

Hausherr traite de son echange avec I erudit metropolitę grec or- 
thodoxe de Leontopolis, Sofronios Eustratiades. EustratiadŁs a reęu 
des photos de manuscrits de TAthos faites par un professeur de 1’lns- 
titut Oriental, le P. Georg Hofmann, et voudrait envoyer en compen- 
sation a la Bibliotheąue de Tlnstitut quelques uns de ses nombreux 
ouvrages. Hausherr donnę rexemple du byzantiniste Henri Gregoirc 
(1881-1964) de Bruxe]les qui s’interesse a imprimer des travaux 
d’Eustratiades en histoire profane. De son cóte, Hausherr propose 
daccucillir dans les publications de llnstitut un ouvrage sur les titres 
grccs de Marie qu’Eustratiades a complete, mais qu’il ne peut faire 
imprimer, faule dargent. Connaissant les contacts frequents entre Pie 
XI et d’Herbigny, il propose a ce demier den parler directement au 
Papę qui a connu personnellement le docte metropolitę de Leontopo¬ 
lis lorsque, encore Achille Ratti, il etait prefet de TAmbrosienne, puis 
de la Yaticane. 

Pour finir, Hausherr informe d’Herbigny de son travail scientifi- 
que sur les versions syriaques et armeniennes d’Evagre le Pontique, 
qui sera de fait publie Tannee suivante: Les yersions syriaąue et arme- 
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nienne d’Evagre le Pontiąue. Leur valeur, leur relation, leur utilisation, 
Orientalia Christiana XXII,2 (n° 69), 1931, p. 65-118. 

Enghicn, le 5 juin 1930. 

Monseigneur, 

11 faut que je donnę connaissance a Votre Grandeur de quelques affai- 
res, bien petites, mais qui peuvenl Tinteresser. 

Dabord, les photographies que le Pere Hofmann a bien voulu se char- 
ger de faire faire, etaient pour Tancien metropolitę de Leontopolis, Mgr 
Eustratiades. Je lui ai demande en retour de faire parvenir a Tlnstitut 
Oriental certaines de ses publications, en particulier des catalogues de 
manuscrits de l’Alhos et d’aillcurs. Les prix s equivaudront a peu pres de 
part et dautre; mais si V[otre] G[randeur] le desire je ferai etablir le 
compte exact. 

Ce meme per-sonnage qui est un erudit bien connu, possede dans ses 
cartons des travaux interessanls qu’il ne peut publier faute de ressources. 
M. Gregoire a Bruxelles prendra ce qui (est) de naturę profane; mais il 
reste en particulier une oeuvre d’une grandę patience, et qui me paraitrait 
convenir tout a fait aux Orientalia [Christiana]: un diclionnaire de loutes 
les invocations, titres, vocables de la tres sainle Yierge qui se rencontrenl 
dans les auteurs ecclesiastiques et la liturgie byzantine. Cest d’une ri- 
ehesse extraordinaire, et le manuscrit que j’ai vu est si bien ecrit qu’il n’y 
aurait aucune difficulte pour les protes. Je crois que Tauteur ne ferait au- 
cun difficultć de publier cela a Romę, mais peut-etre en verrait-on a 
Romę? S’il faut des renseignemenls sur Mgr Eustratiades, V[otre] G[ran- 
deur] pourra les demander au Saint Pere lui-meme, que Tancien metropo¬ 
litę de Leontopolis a eonnu beaucoup, a ce qu’il mc dit, lorsqu’il travaillait 
dans les bibliotheques de Milan et de Romę. Je serais heureux de savoir 
bientót votre avis la-dessus. 

Ouant a moi je continue a bucher Evagrc en armenien et en syriaque. 
11 en sortira une dissertation que Ton pourra intituler ''Remarques sur la 
traduction armenienne d'Ćvagre le Pontique, comparće au texte grec et a 
la version syriaque” ou quelque chose dans ce genre. Ce sera, si Dieu veut, 
pour Tannee prochaine. 

En finissant je me permets de recommander aux prieres de la com- 
munaute l’ame de mon frere qui est mott la semaine derniere. 

De votre grandeur le tres humble servitcur en N[otre] S[eigneur] 

Ir. Hausherr 

P.S. 12 juin. Larticle sur Evagre est a peu pres fini. Titre: "Remarques 
sur les traductions syriaque et armenienne d’Ćvagre le Pontiąue”. Une 
ąuarantaine de pages. Si V[otre] G[randeur] dćsire le publier dans les 
Orientalia [Christiana], ce pourra ćtre des Octobre, et je crois qu’il serait 
bon de ne pas tarder. Je pense que la "tipografia” aura des caracteres ar- 
meniens. 11 n’en faudra pas des masses. Merci pour le petit mot reęu ce 
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22 . Lettre autographe sur feuille de papier (26,4 x 17,1 cm.), pliee 
en deux pour former quatre pages dont trois sont ecrites; de Geneve, 
le 7 aout 1930. Sur la premiere page, d’Herbigny a ajoute sous la datę 
au crayon "Hausherr.” 

Le travail sur Ćvagre nest pas encore pręt et le "Corpus hesychas- 
tarum” doit encore attendre. Par contrę, on peut remettre a Timpri- 
meur le panegyriąue de saint Pierre de Nicetas Paphlagon, edite par 
Ics soins d’A]bert Vogt. Il sera mieux de le publier dans un seul fasci- 
cule. De fait, Tannee suivante paraitront Panegyrigue de St. Pierre. 
Panegyrigue de St. Paul. Deux discours inedits de Nicetas de Paphlago- 
nie disciple de Photius, Orientalia Christiana XXIII, 1 (n° 71), 1931, p. 
1-97. 

Hausherr annonce aussi qu’il a retrouve une sorte de Legenda au- 
rea byzantine, composee par Paul de Monembasie, bien qu’abregee si 
on la compare avec les manuscrits de TAthos qui nous la conservent. 
De toute faęon, meme abrege, ce travail hagiographique est precieux 
pour Thistoire de la spiritualite byzantine. Si on le restitue dans son 
integrite, on pourrait aussi en publier la seule traduction, agrementee 
de quelques illustrations bien choisies. Avec un peu de reclame, ce 
devrait etre un succes de diffusion. — Je constate en passant que ce 
nest que de nos jours qu’on a realise ce reve de 1930, qu’Hausherr 
pualifiait de chateaux en Espagne, cf. Les recits edifiants de Paul eve- 
gue de Monembasie et dautres auteurs, introduction et textes par J. 
Wortley, Paris, 1987. 

Geneve, le 7 aout 1930. 

Monseigneur, 

11 mest impossible d’cnvoyer mon manuscrit sur Ś.vagre, parce que je 
me suis aperęu au dernier moment qu’il me faudrait encore quelque.s 
bonnes semaines de travail pour le mettre au point. En revanche M. 
labbć Vogt vous enverra un premier panegyrique de Nicetas Paphlagon, 
celui dc S. Pierre; on peut commencer a Timprimer. Les aulres pourront 
suivre bientót. "S. Pierre" fera bien un fascicule a lui seul, et il vaut mieux 
lediler sćparement. 

Ouant a dautres travaux, la grandę publicalion hesychaste ne me pa- 
rait pas abordable encore. Nous avons dćcouvert des SiriYtjpaia Sidcpopa 
d’un certain Paul de Monembasie, qui me paraissent interessants au point 
de vue de la vie religieuse byzantine. Cest une espece de legende doree 
tres joliment racontee, et piUoresque. Au passage il y aurait pas mai a 
glaner pour Thistoire et Terudition. Mais nous n’en possedons que quel- 
ques extraits. Le reste (qui ferait un bon volume) se trouve a l’Alhos. Si on 
rćussissait a l'avoir — je proposerais de publier a part le texte et a part la 
traduction, qui avec un peu de reclame, pourrait se vendre largement. 
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surtout si on y metlait quelques illustrations appropriees. Mais ce sont 
chateaux en Espagne. 

Je salue cordialement tous les PP. et FF. restćs a Romę et reste de Vo- 
tre Grandeur le tres humble serviteur en N[otre] S[eigneur] 

Ir. Hausherr 


23 . Lettre autographe sur feuille de papier (26,2 x 17,1 cm.), pliee 
en deux pour former ąuatre pages ecrites; de Geneve, le 18 aout 1930. 

Hausherr annonce a son correspondant leyentualite d’un voyage 
au Mont Athos avec Tabbe Albert Vogt. La lettre n° 6 nous apprenait 
la faillite d’un tel projet en 1928. Cette fois-ci, la perspective semble 
favorable. Hausherr decrit avec realisme les pas a accomplir et les 
depenses a aborder. Il propose Tachat d’un appareil photographiąue 
de type nouveau, certes couteux, mais utile pour la reproduction pho¬ 
tographiąue de manuscrits. 

Hausherr fait appel a rexperience de d’Herbigny qui sest lui- 
meme rendu a l’Athos en octobre 1927, a loccasion de sa visite aux 
Patriarches orientaux, cf. son article “Une visite aux patriarches orien- 
taux” publie dans les Śtudes, 20 janvier 1928, p. 129-153, a la page 
142. La lettre d’Hausherr revele son enthousiasme et son courage face 
aux difficultes dc 1’entreprise. La sante, pour le moment, est suffi- 
sante. Lallusion a Athenes et aux rencontres utiles que l’on pourra y 
fairc SC rapporte au congres des byzantinistes qui s’y tiendra en octo¬ 
bre, cf. IIF Congres International des Śtudes Byzantines, Athenes 1930, 
Athenes 1932, ou nous trouvons, dans la listę des participants, deux 
professeurs du PIO, Guillaume de Jerphanion et Irenee Hausherr. 

Gcnevc, le 18 aout 1930. 

Monseigneur, 

11 y aurait beaucoup a dire sur le projet de iM. Vogt. 11 est surtout re- 
grettable qu’il vienne si tard: je deyrais 1) me defaire de certains ministe- 
res, au risque de mettre dans lembarras 2) vous demander de ne faire 
commencer mes cours que le P'' dćcembre. 

Quant au prix du yoyage, je ne sais que tres approximativement. M. 
Vogt ne sen tirera pas a moins de 2000 francs suisses. Mais je pense que 
Votre Grandeur pourra evaluer la chose dapres ses propres souvenirs. II y 
aurait a cóte du yoyage quelques depenses a faire pour diyers articles 
d’habillement. — De plus M. Vogt a bien un appareil photographiąue 
pour les monuments; mais ce serait peut-etre loccasion den acąuerir un 
pour rinstitut Oricntal. Celui de M. Vogt est un tout nouyeau systeme 
(parait-il) “Leica”: on tire les yues sur des films — 35 yues par film; le 
photographe les deyeloppe et les agrandit, et le resultat est yraiment par- 
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fait et pas cher. Quant a Tappareil il est cher: avec ses accessoires il re- 
vient a plus de 400 francs suisses (a Paris il est plus cher encorc). 

Si malgre tout cela, mon voyage vous parait souhaitable, je vous serais 
reconnaissant de hien vouloir mc le dire vite, pour que je puisse faire Ics 
preparatifs. II faudra que jaille a Colmar pour mon passeport, et pour 
preridre des objets que j’y ai laisses. 

Athenes serait evidemment une occasion uniąue pour faire dutilcs 
connaissances; mais je n’y tiens que si V[otre] G[randeur] y tient. Quant a 
la san te je crois qu’elle est suffisante pour Ic moment. 

Je prie Votre Grandeur d’agreer mes sentiments de profond respect en 
N[otre] Sfeigneur] 

Ir. Hausherr 


24 . Lettre autographe sur feuille de papier epais lignee (29,8 x 18,8 
cm.), pliee en deux pour former ąuatre pages dont trois sont ecrites; 
de Geneve, le 25 aout 1930. 

La lettre est ecrite une vingtaine de jours seulement avant le dć- 
part pour TAthos. Les places sur le bateau de Marseille sont reservćes 
pour le 13 septembre. Quelques details concrets sont specifies, jus- 
qu’au sac et au necessaire de voyage a acheter, le nombre de photo- 
graphies a faire, etabli apres de minutieuses rccherches dans les 
catalogues de manuscrits de l’Athos. 

Geneve, 25 aout 30. 

Monseigneur, 

a la suitę de votre lettre d’Enghien M. Vogt et moi avons arrćle deux 
places sur un bateau partant de Marseille le samedi 13 septembre. 

Il reste quelqucs preparatifs a faire. Nous avons depouille minutieii- 
semcnt tous les catalogues de TAthos et si nos plans se realisaient, nous 
rapporterions au moins ąuatre mille photos, dc Nicetas Paphlagon, Paul 
de Monembasie, Nicetas Stćthatos, Barsanuphe etc. ... Plaise au ciel qiie 
nous puissions en prendre au moins ąueląucs unes! 

Restenl dautres preparatifs plus matćriels, que je pense faire la se- 
maine prochaine. II me faudrait acheter un sac de voyage, un pantalon, 
une trousse de voyage et d’autres menus objets indispensables — sans 
compter quelque Bafejdeker et dictionnaire... 

Quant a 1’argenl, comment faire? M. Vogt se fait faire une lettre de 
credit pour Athenes et Saloniąue. Je nentends rien dans ces choses-la. 

Autre chosc; si je trouvai.s a Athćnc.s des livrcs interessants, convien- 
drail-il den acheter, et dans ąuelles conditions? 

Enfin Votrc Grandeur pourrait-clle me donner ąueląues adresses uti- 
les? Nous avons ecrit au curć catholiąue dc Saloniąue qui nous a repondu 
tres aimablement. 
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Pour tout autre renseignemenl je serai reconnaissanl a Votre Gran- 
deur donl je reste le ires humble serviteur en N[otre] S[eigneur] 

Ir. Hausherr 


25 . Lettre autographe sur feuille de papier verge (22,3 x 17,5 cm.), 
pliee en deux pour former ąuatre pages dont trois sont ecrites; d’Athe- 
nes, le 17 septembre 1930. 

Description de ]’arrivee au Piree, debarąuement, hebergement 
d’Hausherr chez les Jesuites, de 1’abbe Vogt a 1'hótel, amabilite de M. 
Delemia de la cathedrale latine d’Athenes, depenses. 

Athenes (rue Michel Voda 28) 

le 17 sepl[embre] 1930. 

Monseigneur, 

Nous sommcs — M. Vogl cl moi — arrives avant-hier dans la nuit. J’ai 
ćte reęu excellemment ici; la maison est presąue vide pour quelques jours 
encore. Mon compagnon loge a Thotel. M. de Lernia, de la cathedrale la- 
line, sest mis entierement a nolre disposilion et nous a deja rendu hien 
des services avec une bonne grace sans egale. — II faul maintenant oble- 
nir la permission de pousser jusqu’a TAthos. C’est la legation de France 
qui doił faire les dćmarches. Nous ne pourrons donc guere partir avant 
lundi. II fait une chaleur qui nous casse bras et jambes. 

Au reste il y aurait beaucoup a dire — mais ce nest pas indispensable. 
Je tacherai de m’en tirer avec la sommc misę a ma disposilion. Le fait 
d'avoir un compagnon habitue a y aller largement, rend leconomie diffi- 
cile. Par exemple le seul debarquemenl et la route du Piree a Athenes est 
revenu a plus de cent francs franęais. Et puis, nous ne pouvons profiter 
des reductions accordees aux congressistes, parce qu’elles ne valent que 
pour le mois dbctobre. 

Que Volre Grandeur m’excuse — je tombe de sommeil ou plutót de 
lassitude. 

En me recommandanl a scs S[aints] Sfacrifices], je suis de V[otre] 
G[randeur] le tres humble serviteur en N[otre] S[eigneur] 

Ir. Hausherr 


26 . Carte postale illustree en noir et blanc (9 x 14 cm.), avec vue 
de la faęade d’une eglise identifiee par deux inscriptions au-dessous 
de la photo, a gauche “36 - AFIA ZOt&IA - ©EZZAAONIKH” et a 
droite “Sainte Sophie - Saloniąue”, autographe; de Thessaloniąue, Ic 
26 septembre 1930. 

Peu de mots, mais avec des allusions aux difficultes de sante et de 
bureaucratie. Ladresse du destinataire, genćralement perdue avec 
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]’enve]oppe ou elle avait ete ecrite, nous est conservee ici: “Mgr dllion, 
7 piazza S. Maria Maggiore, Roma 128, Italia". Depuis que d’Herbi- 
gny a reęu le titre episcopal dllion, les adresses perdues pourraient 
avoir ete redigees sur le meme modele. 

Yendrcdi 26. 

Partons ce soir, aprćs longues demarches! — et malgre indisposition. 
Que pourrons-nous faire?... Les journaux ont parlć des difficultes de plu- 
sieurs autres. Circonstances particulierement difficiles. 

In D[omi]no serv[us] 

Ir. Hausherr 

27 . Lettre autographe sur feuille de papier lignee (22,8 x 18,4 cm.), 
pliee en deux pour former ąuatre pages ecrites; d’Athenes, le 11 octo- 
bre 1930. 

Hausherr commence par remercier d’Herbigny des cent dollars 
qu’il lui a envoyes. Pour le reste, on ne saurait appeler ce message un 
bulletin de victoire. Cest bien plutót Tadmission d’une defaite. Les 
deux voyageurs, Hausherr et le cure byzantiniste Albert Vogt, sonl 
montes a TAthos et y ont passe une douzaine de jours. Ils voulaicni 
surtout y photographier des manuscrits, mais ils n’en ont pas reęu la 
permission. Decidement, ils ont peche par naivete en croyant qu’il 
suffisait d’avoir des appareils pour le faire, comme on le voit en com- 
paraison avec le byzantiniste Gabriel Millet (1867-1953), de Tlnstitut 
de France, plus ruse qu’eux, ou Louis Brehier de TUniyersite de Cler- 
mont-Ferrand qui s’associe a Millet, bien qu a contrecceur. Mais ceux- 
ci sont arrives a TAthos avec beaucoup d’avance et ont mis en mou- 
vement la diplomatie franęaise pour obtenir les permissions requises. 
Hausherr nomme aussi, dans sa lettre, Dolger — il sagit de Franz, ct 
non pas de Franz Josef Dolger, comme nous Tapprend la listę des 
participants au Congres d’Athenes. 

Hausherr nest pourtant pas reste desceuvre, si dans les Archives 
de la Compagnie de Jesus en France figurent dans Tinycntaire de ses 
papiers des "Notes prises a TAthos". 

Dans un mot ajoute le surlendemain, Hausherr avoue que son etat 
de sante 1’empeche pour le moment d’assister aux seances du Con¬ 
gres. 

Athenes, le 11 oclobre 1930. 

Monseigneur, 

En renlrant hier de Saloniąue j’ai trouvć la lettre de V[otre] G[ran- 
deur], y inclus 100 doll[ars], dont je La remercie. 
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II m'est impossible aujourd’hui decrire lout au long notre petite his- 
toire de ces 12 jours a TAlhos. Nous avons partage le sort des Millet, Bre- 
hier, Dólger etc. ... Dćfense absolue aux etrangers de photographier, et 
meme de copier . On peut seulement lirę en prenant quelques notes. Il est 
vrai que Millet (auquel Brehier, bien a contre-cccur sans doute, s'est ad- 
joint pour ne pas perdre son temps) a pu photographier pendant une 
quin7.aine de jours, mais pour obtenir cette permission il a fallu passer a 
TAthos trois mois entiers et mettre en branie les gouvernements de Paris 
et d’Athenes; finalement Athenes a envoye un ministre plenipotentiaire 
aux ćpistates pour leur arracher leur autorisation. Que pourrions-nous, 
nous, avec nos quelques jours, et notre insignifiance? 

A Yatopćdi cependant nous aurions pu photographier, et nous layons 
fait en elTet un peu, croyant que la chose irait aussi ailleurs. Mais des que 
Karyes a eu vent de Taffaire, ę’a ete presąue un eclat. Les epitropes de Va- 
topedi ont du attraper sur les doigts, mais je crois qu’ils sen moquent. 
Nous n’avons plus rien pu faire nulle part. A S. Panteleimon on nous eut 
volontiers permis ce que nous voulions, mais la peur des epistates.... Cest 
du reste la misere a S. Panteleimon, mais fort rigoureusement supportee. 

Je n’en dis pas plus long. Le reste de vive voix. 

Lundi 13. Impossible d’assister au Congres; un peu de fievre et indis- 
position intestinale. Jespere que cela sera passe demain. 

Que Votre Grandeur agree mes tres humbles hommages, 

Ir. Hausherr 


28 . Lettre autographe sur feuille de papier verge lignee (26,8 x 
18,4 cm.), pliee en deux pour former ąuatre pages dont trois sonl 
ecrites; de Colmar, le 26 octobre 1930. 

Meme le second but du voyage en Grece, la participation au Con¬ 
gres International des Etudes Byzantines doctobre 1930 a Athenes, 
n’a pas ete non plus un succes. Le mauvais etat de sante et les longs 
colloąues avec l’archeveque latin d’Athenes, Mgr Giovanni Battista 
Filippucci, lui ont fait deserter la grandę partie des conferences. En 
compagnie de Mgr Filippucci, Hausherr est du reste alle rendre visite 
a 1 ecrivain Manouel Gedeon, comme on Tapprendra plus bas dans 
rextrait du joumal intime "Du travail pour les jeunes”. La aussi, on 
en saura davantage sur rexcursion a Sparte qu’il a sacrifiee, cedant sa 
place a un Pere Assompionniste. Il y en avait trois au Congres; Ve- 
nance Grumel, Yitalien Laurent et Severien Salaville. 

Hausherr n’aimait pas se mesurer avec les specialistes famcux. Il 
se croyait isole et avait un certain mepris de soi-meme. Il pensait qu’il 
etait incapable de produire des chef-d’ceuvres. Heureusement, il ar- 
rive souvent que celui qui se croit un nain a cóte de gćants, s’il est 
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fidele a son travail comme Hausherr Tetait, produit plus et mieux que 
ceux qu’il juge superieurs. 

Colmar, le 26 octobre 1930. 

Monseigneur, 

Ma derniere semaine a Athenes a ete penible: fievre, derangement, 
eruptions un peu partout, inappetence. La derniere nuit de mer m’avait 
laissć mauvais souvenir, J’ai donc cede ma place pour la visite de Sparte a 
un P. Assomptionniste, et je suis revenu ici par pelites etapes, pour ne pas 
arriver malade a Romę, et aussi pour prendre habits et papiers laisses ici. 
Je -serai a Romę mercredi 5 novembre. Je ne sais a ąuelle heure, nayant 
pas dJndicateur sous la main. Mais je connais suffisamment le chemin 
pour que personne n’ait a me chercher a la gare. 

Je dois dire que le Congres d’Athenes ne m'a pas beaucoup encourage 
dans ma carriere d'auteur byzantiniste. Des lravailleurs isoles et, qui plus 
est, autodidactes, ne peuvent guere produire des chefs-d’oeuvre. — Au 
reste, j’ai manque en grandę partie ies rćunions pour cause de sanie et 
pour avoir elć relenu cinq apres-midis par Mgr Filip[p]ucci! 

Je me rejouis de savoir que Ton va foimer des jeunes : eux pounont 
faire du bon travail. 

Que Votre Grandeur daigne agreer mes tres humbles respecls en 
N[otre] S[eigneur] 

Ir. Hausherr 

29 . Lettre autographe sur feuille de papier verge filigrane "Old 
Mora Mili” (22,1 x 18 cm.), pliee en deux pour former quatre pages 
dont trois sont ecrites, avec sur la premiere len-tete imprime "Ponti- 
ficium Institutum Orientalium, Piazza S. Maria Maggiore 7, Roma 
128”; de Romę, le 4 fevrier, a coup sur 1931. 

Lannee se trouve confirmee par le texte de la lettre, ou Hausherr 
parle du P. Emil Herman (1891-1963) en tant que responsable de la 
publication de Tlnstitut, tache que ce demier nassume qu a partir de 
lannee academique 1930-1931, comme on le lit dans les Acta Pontifi- 
cii Instituti Orientalium Studiorum, I Octobris 1930, p. 8: "Secretarius 
periodici Orientalia Christiana”. Par ailleurs, Hausherr fait allusion 
dans sa lettre aux ''Remarques sur Evagre" qui apparaitront sous le 
titre Les Versions syriaąue et armenienne d'Źvagre le Pontigue. Leuf 
valeur, leur relation, leur utilisation, Orientalia Christiana XXII,2 (n° 
69), 1931, p. 65-118. 

Pontificium Institutum Orientalium Studiorum 

4 ferrier. 

Monseigneur, 
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Mes classes finissant a la fin de ce mois, il n’y a plus rien qui me re- 
tienne a Romę. Si mes “Remarąues sur Evagre" sont allees a Timprimerie, 
comme le P. Herman me ravaii dit, vcrs le milicu de janvier, il n’y aura 
pas de difficultes non plus de ce cóte. Du moins jespere que, si elles doi- 
vent etre imprimees, ce sera fait avant la fin de mars — el que je pourrais 
par consequent partir vers le Dimanche des Rameaux. II y a quelque 
temps deja que je voulais parler de cela avec V[otre] G[randeur], mais je 
n’en ai pas trouve loccasion. 11 est grand temps que je donnę une reponsc 
a qui m'a demande de Taider pendant la semaine sainte. 

De Votre Grandeur le tres humble serv[iteur] en N[otre] S[eigneur] 

Ir. Hausherr 


30 . Lettre autographe sur feuille de papier verge filigrane "Old 
Mora Mili” (22,1 x 18 cm.), pliee en deux pour former ąuatre pages 
dont trois sont ecrites, avec sur la premiere 1’en-tete imprime “Ponti- 
ficium Institutum Orientalium, Piazza S. Maria Maggiore 7, Roma 
128” (cf. n° 29); de Romę, non datee — mais d'Herbigny a ajoute en 
haut a droite, au crayon: “19 fevrier 1931”. Hausherr avait plie en 
deux la lettre pour en faire un billet, inscrivant le destinataire sur la 
face du bas de la page non ecrite, au milieu; "Sa Gr[andeur] Mgr 
d'Herbigny.” 

La lettre parle de la sainte Prieure du Carmel de Lens-Saint-Remy 
pres de Waremme, Province de Liege, qui offre sa vie et ses souffran- 
ces pour TOrient et la Russie et mentionne une seconde feuille, avec 
un ecrit de la meme religieuse au P. Hausherr, qui ne nous a pas ete 
conservee: d’Herbigny doit l’avoir gardee chez lui. Mais Tecrit en 
question reapparaitra, tape a la machinę et inclus dans lenyeloppe de 
la lettre suivante, datee du lendemain, 20 fevrier 1931. Je rappelle 
qu’aux Archives de la Compagnie de Jesus en France, on gardę unc 
serie de lettres de la meme religieuse carmehte, Mere Mariana de 
Jesus, adressees au P. Hausherr entre 1929 et 1930. 

Pontificium Institutum Orientalium Sludiorum 

19 fevr. 1931 [ajoute au crayon de la main du destinataire] 

Monseigneur, 

Dans la lettre que j’envoie ce matin a Lens-S.-Remy il y a (2’^'^ feuille) 
des choses qui vous interesseront peut-etre. II y a meme, si je comprends 
bien, un mot qui est specialement pour V[otre] Gfrandeur]. La sainte 
Prieure du pauvrc Carmel de Lens Saint Remy apres des annees de souf- 
frances terribles supportees avec une joie denfant, a donnę, a sa maniere, 
sa vie pour "rOrient et toutes les ames”. Ouand elle dit ąuelle est si faible 
dans “une certaine souffrancc”, cela veut dire que ses dernieres force.s 
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physiąues se sont brisees a la pensee de Notre Seigneur et de ce qui se 
passe en particulier en Russie. 

Je m’excuse de prendre votre temps par cettc affaire, mais j’ai pense 
que cela en valait la pcine. 

Que V[otre] G[randeur] veuille bien prier pour son tres humble 
serv[iteur] en N[otre] S[eigneur] 

Ir. Hausherr 

[Au redo de la lettre;] Sa Gr[andeur] Mgr d’Herbigny. 


31 . Lettre autographe sur feuille de papier verge filigrane “Old 
Mora Mili” (18 x 11 cm.), page avec en-tete decoupee dune feuille 
pliee du type n° 29 et 30, ecrite seulement au recto; de Romę, sans 
datę, mais d’Herbigny a ajoute en haut a droite, au crayon, “20 fe- 
vr[ier] 1931”. 

II s’agit d’un simple billet pour introduire Tecrit de la Prieure 
Carmelite Mariana de Jesus. Hausherr croit avoir reconnu dans la 
reponse perdue de d’Herbigny, Tinyltation a lui donner une copie 
dactylographiee de la genereuse oblation de la Carmelite, ce qu’il 
sempresse de faire, laissant le demier jugement a son superieur. Il 
est probable que d’Herbigny aura conserve pour lui-meme loriginal 
manuscrit de la religieuse. 

A la suitę du billet, nous publions le texte de Mere Mariana de Je¬ 
sus. 


Pontificium Institulum Orienlalium Studiorum 

20 fevr. 1931 [ajoutć au crayon de la main du destinataire] 

Monscigneur, 

Je ne .sais si votre mot d’hier etail une invitation a ecrire a la machino 
la dcrniere petile lettre que je vous avais signalee, de Mere Mariana de Je¬ 
sus. En tout cas la voici. Que V[otre] Grandeur en fasse ce qu’Elle jugera. 

Ir. H. 


Appendice constitue de deux feuilles de papier aujourd’hui agra- 
fees (28,1 x 21,9 cm.), dactylographiees au recto. 

Derniśres lignes ecrites avant sa mort (survenue le 11 fevricr dernier) 
par la Mere Mariana de Jesus, nee M. de Bellevue, fondatrice et Prieure 
du Carmel de Lens-Saint-Remy (exile de Brest). 


J.+M.J.T. 


Carmel 
5 Fevrier 
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M. ... 

J’ai ele malade. Je le suis encore. ... Je ne puis que vous tracer quel- 
ques mots. De jour et de nuit vous m etes present devanl Dieu. Oh merci 
de votre chere lettre. ... Qu’Il vous ramene en ce petit Carmel ou Soeur 
Thćrese est Prieure et sera si heureuse de vous recevoir. Moi, j’ai seme — 

— a present j’aime dans la souffrance — A Lui le reste. 

Je reęois Ic Divin Mailre en yiatigue. 11 csl ma voie — elle est belle — 
je vais y enlrer. II est la Yerite — Elle est douce ... c’est lamour. II est la 

vie — cela ce sera le ciel-Je prie pour rOricnl — pour toutes les 

amcs — Elles sont belles! puisqu’ll les aime et les veut-Mes yeux 

sont bien mauvais ces jours-ci — mais j’espere que volre nuit sera 
lumineuse —Je suis si heureuse ... 

ler Yendredi 

Je vicns de recevoir mon Divin Yiatigue. Quel besoin de Lui, mainte- 
nant gue j’ai goute a ces souffrances gui depassant nos forces, ont une ab- 
solue necessitć de LUI! Notre cosur defaille — nos forces physigues sont 
nulles — notre esprit meme est ecrase — notre volonte ... est allee — Dieu 
sait ou — et ne repond plus a Tappel. Alors guoi? Lui Lui — Mais on nc le 
voit pas ... On ne 1’entend pas? Est-il la! — Joffre la Foi, TEsperance et 
TAmour de ceux de mes freres gui en oni. 

Cher Pere, gue je suis faible dans une certaine souffrance- 

Cest un surmenage, me dit-on. Surmenage de desirs alors. J’ai tani desire 
et si peu fait. — Cest apres avoir reęu votre lettre dalee du Yatican et con- 
tenanl celle de Mgr d’H[erbigny] et Timage du Christ russe gue j'ai com- 
mence mes grandes hćmorragies et qu’il a fallu le doctcur pour me tam- 

ponner le nez. Avec mes bouchons dedans j’ai pense . et je ne suis 

qu’une pauvre creature- 

— Ces jours-ci je ne pouvais voir le Maitre rEpoux gu’avec un calice 
en main. — et jaurais du en etre heureuse — et je tremblais un peu — 
Aujourd’hui un rayonnement elincelait autour du calice d'or ... et (une 
derniere ligne illisible). 

Notę. Mere Mariana de Jesus a souffert pendant des annees tout cc 
gue creature humaine peut souffrir: presgue aveugle, maladie de cosur, 
douleurs rhumatismales terribles, impossibilite d’assister a la sainle 
messe et la pluparl des jours sans communion, journees et nuits d’immo- 
bilitć sur une chaise, presgue point de sommeil etc. et avec cela un 
rayonnement de joie si profonde gue grace a son influence ce pauvre 
Carmel, trcs eprouve, etait de l’avis de tous, carmelitcs et pretres gui le 
connaissaient, une vraie image du ciel. "Plus je souffre, et plus mon coeur 
chante”, m ecrivait-elle une fois: elle participait vraiment a lamour de 
Dieu pour toutes les ames, et pensait tres particulierement a rOrienl. 
Cest cette pensee gui est "celte souffrance dans laguelle elle est si faible" 

— cest de cette souffrance qu’elle est morte, heureuse jusguau bout. 
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32 . Lettre autographe sur feuille de papier lignee (27 x 21 cm.), 
ecrite recto-verso; de Yallorbe, Suisse, le 5 avril 1931. 

Hausherr envoie cette lettre de Yallorbe, dans le canton de Yaud, 
en Suisse, ou il s’adonne au ministere dans une paroisse, ecoutant les 
confessions en franęais, en allemand et en italien. Mais il parle sur- 
tout de son programme de travail et annonce son projet de continuer 
en profondeur son etude d’Evagre, en preparant une edition critiąue 
du De oratione attribue a saint Nil, avec une traduction franęaise 
meilleure que celle parue dans la Vie spirituelle, tome XII (1925) pp. 
472-497, par le benedictin Dom Jehan Joliet. Admirable largeur de 
perspective scientifiąue! Hausherr enonce le principe qu’on ne peut 
donner une bonne traduction d’un texte sans avoir au prealable pro- 
fondement etudie son auteur et le contexte historique dans lequel il a 
vecu. 

En effet, si on parcourt chronologiquement la bibliographie 
d’Hausherr, avant d’en arriver a louyrage Les leęons d’un contempla- 
tif Le Traite de lOmison d’Evagre le Pontigue, Paris, Beauchesne 1960, 
il n’a pas seulement publie en 1931 Tessai sur Les versions syriague et 
armenienne d’Evagre le Pontigue deja nomme (cf. lettre n° 29), avec 
1’appendice “Une trouvaille et quelques reflexions qu’elle suggerc”, 
Orientalia Christiana XXIY,1 (n“ 73), 1931, p. 38-40, mais encore: 
“Par dela loraison pure grace a une coquille. A propos d’un texle 
d’Ćvagre’’, Revue d’Ascetigue et de Mystigue (= RAM) 13(1932), p. 184- 
188; “Une enigme d’Evagre le Pontique. Centurie 11,50”, Recherches de 
Sciences Religieuses 23 (1933) 321-325; “Le de oratione de Nil et d’Eva- 
gre”, RAM 14 (1933), p. 196-198; “Le Traite de 1’Oraison d’Evagre le 
Pontique (Pseudo-Nil)”, RAM 15 (1934), p. 34-93, 113-170; “Le de 
oratione d'Evagre le Pontique en syriaque et en arabe”, OCP 5 (1939), 
p. 7-71; “Nouveaux fragments grecs d’Evagre le Pontique", OCP 5 
(1939), p. 229-233; “Le Traite de TOraison d’Evagre le Pontique”, 
RAM 35 (1959), p. 1-26, 121-146, 241-265, 361-385 et RAM 36 (1960), 
p. 3-35, 137-187. 

Hausherr recommande en outre de preserver certains papiers per- 
sonnels restes au PIO, comme il Tecriyait dans la lettre n° 19, depuis 
la clinique bruxelloise; "Je pense quelquefois a des papiers que j’ai 
laisses dans 1’armoire de la chambre que j’habitais Tannee demiere. 
Jespere qu’ils ne genent personne. Il y a certaines notes personnelles 
dont la perte me serait plus sensible que toute autre”. Il fait allusion 
au nouveau secretaire du P. d’Herbigny qui remplace le P. de Belloy, 
malade: le P. Eugene Lavigne, ne a Lille le 7 juillet 1885, entre dans la 
Compagnie 1902 et mort centenaire dans sa ville natale. 
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Dapres Hausherr, ces papiers sont tellement personnels qu’i] fau- 
drait les bruler apres sa mort, ou bien les remettre au P. Louis Poul- 
lier qui a ete son Instructeur a Florennes entre 1926 et 1927 (cf. 1’in- 
troduction a la lettre n° 5) et qui \'a convaincu de ne pas les detruire. 
Il s’agit selon toute probabilite de joumaux intimes du meme genre 
que les deux cahiers retrouves par Alexandra Celia, lors de recherches 
pour sa these defendue au PIO en 2002, Unita di Dogma e di Spiritua- 
litd nel Pensiero di Irenie Hausherr. Mais ces deux cahiers ont ete 
rediges en France, le premier entre le 11 novembre 1943 et le 12 avril 
1944 et le second entre le 23 avril 1944 et le 21 fevrier 1946. Ceux que 
mentionne Hausherr dans les lettres n° 19 et 32 remontent respecti- 
vement au moins aux annees 1929 et 1931. Cela signifie que plus de 
dix ans avant les cahiers retrouv6s par A. Celia, Hausherr redigeait 
deja des joumaux intimes. Ou sont-ils? Sont-ils conserves sous les 
“Notes diverses” qui figurent aux Archives de la Compagnie de Jesus 
en France? Le P. Robert Bonfils, archiviste de Province, nous ecrit le 
21 fevrier 2004 que les Archives possedent des cahiers qui vont dc 
juillet 1941 a novembre 1942 et un gros camet, de juin 1955 a janvier 
1966. 


Yallorbe, dimanche de Paąues 1931 

Monscigneur, 

Apres avoir preche, et confesse a moi tout seul toute la paroisse de 
Yallorbe (franęais, italien, allemand), il est temps que je tache de faire ce 
que je n’ai pu faire avant mon depart de Romę. Il n'a pas tenu a moi que 
je voie Yotre Grandeur la semaine derniere. Du reste mes affaires etaient 
reglees depuis le debut du Careme. II ne restait qu’une chose a decider; 
vaut-il la peine que j’entreprenne un travail pour le P.I.O.?, et donc que je 
passe par Paris? A la fin de mon travail sur Evagre, je dis qu'il nous fau- 
drait une ćdition critique du "de oratione” de Nil. Ce serait tres utile et 
faisable assez facilement pour moi. Cela servirait entre autres a mettre au 
point une pietre traduction franęaise parne dans la Vie Spirituelle — car 
ce traite nest intelligible que moyennant une prćparation que certains in- 
tuitifs estiment superflue pour eux. 

— Je ne pourrais aller a Paris que quinze jours apres Paques, parce 
que la Bibliotheque Nationale est fermee ju.sque la. 

Le P. Lavignc a sans doute remis a Y[otre] G[randeur] un paquet de 
papiers quc je n’aimerais pas savoir egare. Je m’excuse de vous causer cet 
embarras. S’il arrivait que je trepasse d’ici Tautomne, il n’y aurait qu'ti 
bruler ces notes, ou a les envoycr au R. P. Poullier qui est cause que je ne 
les ai pas brulees encore. 

J'ai etć invite a entendre encore des confe.ssions en allemand et en ita¬ 
lien ju.sąuau lundi de Ouasimodo; et j’ai accepte, puisqu’aussi bien je ne 
puis aller a Paris avant quinze jours; ni ne suis pressć d’aller a Enghien. 
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Que Votre Grandeur veuille se souvenir de moi devant Notre Sei- 
gneur, et me croire en Lui son tres humble serviteur 

Ir. Hausherr 


33 . Lettre dactylographiee, avec signature autographe, sur une 
feuille de papier (27,1 x 21,5 cm.) qui, pliee en deux, formę ąuatre 
pages avec en-tete imprime “Maison St-Augustin, 7 Rue des Augus- 
tins, Enghien (Belgiąue)" (cf. n° 16 et 19), mais Hausherr Ta utilisee 
comme une uniąue feuille ecrite recto-verso, 1’en-tete se trouvant 
dans la partie du bas a droite, au verso; d’Enghien, le 4 mai 1931. 

Hausherr sejoume a Enghien jusqu a ]’ouverture au public de la 
Bib]iotheque Nationale de Paris. Ii se rendra que]ques jours au Car- 
mel de Lens-Saint-Remy ou ii a fait connaissance avant sa mott de la 
Prieure Mariana (cf. lettres n° 30 et 31). Il mentionne aussi sa rencon- 
tre a Strasbourg avec Joseph Karst, specialiste du Caucase, disciple 
d'Adolf Dirr. Karst est beau-frere du P. Louis Shante, jesuite, mission- 
naire en Chine. Hausherr apprecie la competence de Karst et ii serait 
heureux que son jeune confrere a TOriental, Joseph Ledit (cf. lettre 
n° 13) profite des cours de georgien donnes par Karst. Il voudrait 
faire hommage a Karst d’un de ses travaux sur Evagre, probablement 
Les yersions syńaque et armenienne d'Evagre le Pontigue, ouvrage qui 
vient de sortir, mais les exemplaires que le P. Emil Herman lui a 
envoyes ne sont pas encore arrives. Oue]qu’un, probablement d’Her- 
bigny, a releve ce demier passage par deux traits au crayon rouge 
dans la marge. Mais je pense peu probable qu’on ait pu receyoir de 
Romę a Enghien deja au 4 mai 1931, datę de la lettre d’Hausherr, un 
]ivre qui porte sur sa couverture comme datę de publication “mai 
1931”. A la fin de sa lettre, Hausherr souhaite une bonne sante au P. 
Pierre de Belloy, le secretaire malade de Mgr d’Herbigny, dont il a eu 
des nouvelles alarmantes. 

Enghien, le 4 mai 1931. 

Monseigneur, 

Voila une bonne ąuinzaine de jours que j'ai Taimable lettre de Votre 
Grandeur; cest quc je ne voyais rien a y repondre. Je suis venu a Enghien 
avant daller a Paris, pour ne pas trouver, comme cela rnesl arrivć une 
fois, la Bibliotheque Nationale fermee apres Paque.s. J’ai du reste un petit 
ministere a faire a Lens-Saint-Remy, et je prefere ne pas le remettre a 
plus tard. 

A Strasbourg j’ai vu le professeur de langues Orientales a rUruversile, 
M. Karst, un exccllent et tres savant homme, beau-frere du P. Schante, 
missionnaire en Chine; il m’a dit qu’il lravaille depuis vingt ans & un dic- 
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tionnaire armenien qui va etre fini; Tannee prochaine il fera un cours de 
georgien; et j^ai pensć qu’il etail bien dommage que le P. Ledil ne puisse 
en profiter. Peut-etre y aurait-il un autre jeune qui pourrait saisir cetic 
occasion: les professeurs de georgien ne sont pas nombreux, et celui-ci 
me parali tout a fait a la hauleur; il ne lui manque que ... les eleves; la gć- 
neration actuelle ne va guere a ces choses difficiles sans rendemenl im- 
mediat. Le P. Ledil appreciera la valeur de M. Karsl, quand il saura qu’il a 
ete le collaborateur de Dirr, Tauteur de Tlntroduction a Tetude des lan- 
gues caucasiennes. Tai pense bien faire en signalanl cela a Votre Gran- 
deur. — J’aurais volontiers offert a ce savant homme un exemplaire de 
mon petit travail sur Evagre; mais ccux que le P. Herman m’aura envoyes 
ont du s egarer: ils ne sont pas parvenus en tout cas ni a Colmar ni a En- 
ghien. 

Jespcre que la sante du P. de Belloy s’est retablie et que personne 
d’autre n’aura eu d’accroc. Mon meilleur souvenir a tous. 

De Votre Grandeur le trśs humble serviieur en N[otre] S[eigneur] 

Ir. Hausherr 


34 . Lettre autographe sur feuille de papier (27,2 x 21 cm.), pliee en 
deux pour former ąuatre pages ecrites; de Paris, le 23 juin 1931. 

Bien qu’on soit au mois de juin, Hausherr souffre d’un rhume qui 
le contraint a suspendre ses visites a la Bib]iotheque Nationale. II 
accepte de bon cceur lappel de la Comtesse de Bellevue, dont il 
indique Tadresse en post-scriptum. Ce doit etre une parente de Mere 
Mariana de Jesus, puisque dans le texte dactylographie donnę en ap- 
pendice a la lettre n° 31, la Carmelite est dite "nee M. de Bellevue”. 
Hausherr, qui a deja manifeste dans les lettres n° 30 et 31 son admi- 
ration pour la sainte Prieure, suggere a d’Herbigny de promouvoir la 
connaissance de cette ame privilegiee, en trouvant quelqu’un qui en 
ecrive la vie et meme plus, en signant Tintroduction du futur opus- 
cule? 

Hausherr donnę enfin la nouvelle d’une belle trouvaille, puisqu’il a 
decouvert a la Bibliotheque Nationale (dans le Graec. 913) que plu- 
sieurs passages attribues a saint Nil sont en realite des chapitres des 
centuries gnostiques d’Evagre. C’est la version syriaque qui lui a per- 
mis une telle Identification. 

Paris, (5 rue du Regard) 

le 23 juin 1931. 

Monseigneur, 

II y a quelque temps que je desirais vous ecrire. La Providence men 
impose le loisir, par le moyen d’un gros rhume que j’ai pris et qui 
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mcmpeche d’aller continuer mes tete-a-tete avec "S. Nil” a la Bibliothe- 
que Nationale. 

Juslemenl ce malin je reęois de la Comtesse de Bellevue le Sou- 
venir ci-joint qu'elle me prie de iransmetlre a Votre Excellence. 

A ce propos je crois de plus en plus qu’il ne faul pas laisser dans 
lombre cetle ame de la Fondatrice du Carmel de Lens S. Remy. Je n’ai 
jamais rencontrć, meme dans les vies imprimees, rien de plus beau. La 
Compagnie de Jesus — et rOrient y tiennenl une large part. Si je savais 
ecrire, j ecrirais; mais quoi que me disent plusieurs, je ne puis me resou- 
dre. Si V[olre] Exc[ellence] connaissait un auteur ... je lui fournirais tous 
les documenls el il ferait une si bonne oeuvre. Des maintenant je veux 
vous soumeltre une idee qui mest venue: puisque cette sainle Mere s’est 
offerte toute entiere pour la Russie el rOrient, V[otre] E[xcellence] serail- 
elle disposee a donner a la notice futurę un petit mol dJntroduction? 

Une bonne lrouvaiUe faite a la Nationale: en depouillanl un ms du X‘^ 
siecle j’ai trouve sous le nom de oKeppata attribues a S. Nil ^ chapitres 
que j’ai reconnus tout de suitę pour une partie des “Centuries gnostiques” 
d'Ćvagre le Ponliąue. J'en ai commande aussitot la photographie. Ce sera 
une bonne surprise pour les erudits, el une bonne aubaine pour les Orien- 
talia. Ce serait pręt a parailre des la fin de cette annće: il n’y a qu a trans- 
crire et a identifier les chapitres sur la version syriaque. Mais cela ne fcra 
pas un fascicule entier, je crois. 

Voila mes nouvelles. La-dessus je vais essayer de cuire mon rhume. 
Mes respeclueuses salutations a tout le monde. 

De Votre Excellence le tres humble .serviteur en N[olre] S[eigneur] 


Ir. Haushcrr 


Ajoute entre crochets; 

M"’^ la C^®*^ de Bellevue, Ermitage S. Joseph, Le Val-Andre (Cotes du 

Nord) 

35 . Lettre dactylographiee, avec signature autographe, sur deux 
feuillcs de papier aujourd'hui agrafees (27 x 21,5 cm.), ecrites au 
recto; de Geneve, le 24 aout 1931. 

Hausherr sejoume a la cure de Notre-Dame, a Geneve, chez son 
ami le cure byzantiniste Albert Vogt (cf. n° 9, 12, 20, 22, 23, 24, 25, 
27). U vient de recevoir une lettre du P. Maurice Yiller, helas perdue, 
qui lui suggere de laisser a un autre la primeur de la decouverte sur 
Evagre (cf. lettre n° 34), un certain Muyldermans qui soccupe, lui 
aussi, du Pontique. Hausherr, pique, reagit de maniere plutót vive. Il 
propose de publier une breve notę ou il pourrait, sans empieter sur 
personne, exposer sa decouverte. Si apres cela Muyldermans reussit a 
prouver qu’il Tayalt constate avant lui, tant mieux. Mais, de toute 
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faęon, il faudra avoir recours aux manuscrits de TAthos pour donner 
une veritable edition critiąue. 

Sa proposition d’inserer au plus tót une notę dans la publication 
scientifiąue de Tlnstitut est neanmoins accueillie, cf. I’ Appendice au 
fascicule 69: “Les Yersions syriaąue et armenienne d’Evagre le Ponti- 
que. Une trouvai]le et quelques reflexions qu’e]]e suggere”, Ońentalia 
Christiana XXIV,1 (n° 73), 1931, p. 38-40. Quant a Muyldermans, il 
publie le texte du Graecus 913 dans sa "Notę additionnelle a: 
Evagriana”, dans Le Museon 44 (1931) 369-383; dans Fintroduction a 
1’article, il ecrit; “Notre contribution a la revue Le Museon sortait de 
presse, quand nous avons mis la main sur les manuscrits de S. Nil, 
conserves a la Bibliotheque nationale de Paris”... 

Une douzaine d’annee plus tard, Hausherr reviendra sur cette af- 
faire et ii en donnera une version probablement plus objective, cf. 
“Du travail pour les jeunes”, le texte que nous publions plus bas 
dapres un des deux joumaux intimes qu’Alexandra Celia a retrouves: 
le ton est plus detache, plus serein. lei Hausherr, trop emu, ne gardę 
pas tout son equi]ibre. 

Heureusement, a la fin de sa lettre, il passe a un autre plan pour 
s’interesser a la sante du P. de Belloy qui cause de sćrieuses preoccu- 
pations. 

Une espece de post-scriptum fait allusion au fascicule 71 des 
Orientałia Christiana XXIII, 1, ou paraissent les deux textes de Nicetas 
de Paphlagonie publies par Albert Vogt (cf. lettre n° 22). 

Geneve, Ic 24 aout 1931. 

Monseigneur, 

Ci-joint une lettre que je rcęois du P, Yiller. 

Si V[otre] E[xcellence] en conclut qu’il faut abandonner complete- 
ment ma decouverte d’Ćvagre a ce Mr Muyldermans que l’on attendait 
depuis cinq cents ans au moins et qui vient juste a temps pour me souffler 
ma piece — Amen. 

Mais je ne suiś pas convaincu que je doiye obtemperer sans plus a une 
injonction qui me vient d’un inconnu par tant d’intermediaires. Tai envie 
de 1’ignorer totalement. Cest trop commode vraiment, pour eux; et trop 
vexant pour moi; et la petite fiche de consolation; collaboration avec un 
bon travailleur, ne mappatc pas du tout, Laubaine etait trop bonne pour 
les Orientałia pour qu’on la laisse tomber ainsi parce que M. Muylder¬ 
mans a des amis qui lui communiquent les nouvelles du “Canard d’En- 
ghien". 

Du reste, une autre fois je me mefierai de ce canard. 

Yoici ce que je pense faire, si cest possible. Ces soixante-deux chapi- 
tres en contiennent plusieurs dont j’ai parlć dans mon dernicr fascicule 
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sur Evagre. Je ferai une courte nole qui dirait en quoi j’ai rencontre jusie 
dans mes explications de ces chapilres, en quoi je n’ai pas toul devine; et 
cela servirait a faire savoir ma decouverte. Si apres cela M. Muyldermans 
demontre qu’il m’a devance, toul est pour le mieux. Seulement je signalc- 
rai aussi qu’il y a d’autres manuscrits du morceau au Mont Athos, et la 
necessite de les avoir pour faire une edition qui vaille la peine. 

Tout cela suppose que ma notę puisse [biffe: s’imprimer] parailre des 
le mois doctobre; elle naurait pas plus de deux pages probablement, et 
pourrait se mettre comme "Rectification” a la fin de n’importe quel fasci- 
cule. Je vais me mettre tout de suitę a la rediger et l’enverrai sans retard. 

— J’ai trouve la semaine derniere a Colmar (ou j'etais alle pour assis- 
ter aux noces de diamanl de mes parenls) une lettre deja vieille de pres de 
deux mois du P. de Belloy; et en meme tcmps j’ai appris par le R. P. Ritter 
de bien mauvaises nouvelles, qui rnonl fait grandę peine. Est-il vraiment 
vrai qu’il n’y a plus despoir? 

Que V[otre] E[xcellence] daigne rcceyoir Thommage de mon profond 
respect en N[otre] S[eigneur] 

Irćnee Hausherr 


Ajoute a la main; 

(Paroisse Notre-Dame) 
ci-joint la “ Nole" 


Ajoute a la machinę a ecrire: 

Nous esperons que le fascicule de Mr Vogt aura pu se terminer sans 
encombres? Mr Vogl presente a V[otre] E[xcellence] ses plus respectueux 
hommagcs. 


36 . Lettre dactylographiee, ayec signature autographe, sur feuille 
de papier fin (27 x 21,5 cm.), ecrite recto-yerso; de Geneye, le 4 sep- 
tembre 1931. 

Cette lettre, la derniere conseryee de la correspondance, yient de 
Geneye, probablement de la paroisse de Notre-Dame, cf. n° 35. 
Hausherr commente d'abord la nouyelle de la mott du P. Pierre dc 
Belloy, decede au Puy le 24 aout (cf. Thommage des Acta Pontiftcii 
Instituti Orientalium Studiorum, 10 Octobńs 1931, p. 8). 

Les epreuyes de la notę qu’a redigee Hausherr pour reclamer les 
droits de sa decouyerte sur Eyagre (cf. lettre n° 35) sont arriyecs. Le 
titre ne le satisfait pas et il propose de le modifier, suggestion qui ful 
probablement acceptee si Ton se refere au titre de la notę imprimće, 
cf. Tintroduction a la lettre precedente. 
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Hausherr mentionne un ministere qu’i] va faire a Yallorbe en 
Suisse. II ]’avait promis pour le dimanche apres Paąues 1930, cf. let- 
tre n° 32, mais il avait du 1’ajoumer a cause de son voyage a TAthos 
avec ]’abbe Vogt. 

Geneve, le 4 septembre 1931. 

Monseigneur, 

Encore une fois je suis en retard; que dire aussi a V[otre] E[xcellence] 
dans une circonstance aussi douloureuse? Il mc semble que cest bicn le 
plus dur sacrifice que le bon Dieu pouvait demander et au President de 
rinstitul Oriental et a Mgr d’Herbigny. Serait-il jamais possible de trouver 
un aulre P. de Belloy? Mais du haut du ciel il est un peu oblige de se trou- 
ver lui-meme un remplaęant. II gardera pour lui le role d’intercesseur, et 
il le remplira sans doute mieux encore la-haut que sur terre, en sorle que 
le sacrifice que cette mott aura ete pour V[olre] E[xcellence] deviendra 
un commencemenl de graces plus grandes. Cest le vceu que je me per- 
mets de formuler et que formulenl, jen suis sur, bien des personnes qui 
s’interessent devant Dieu aux CEUvres dc V[otre] E[xcellence]. 

Le 5 Sept. — J’ai reęu hier soir les eprcuves de ma notę sur Evagrc. 
Merci de cette promptitudc. Je les renvoie par cette meme lettre. Peul- 
etre faudrait-il changer le tilre; mettre par cxemple “A propos du fascicule 
69: Les versions syriaąue et armenienne d’Evagre le Ponliąuc..,," Cela jus- 
tifierait davanlage cette notę en la prescnlant des le titre comme un 
complćment de ce fascicule. Mais V[olre] E[xcellence] fera comme il lui 
semblera. 

Je suis a mes derniers jours ici. Mais il me reste un petit ministere a 
faire a Yallorbe (Yaud, Cure catholique). II faut bien que je repare un peu 
la faęon donl j’ai laisse lannce derniere ce bon cure dans lembarras en 
partanl pour TAthos au temps quc je lui avais promis de venir a son sc- 
cours. 

Mais je serai a mon poste de professeur a temps, quoi qu’il arriye — 
sauf raisons majcures qui ne dependraieni pas de moi. 

Je m’excuse d ecrire a la machinę: j’ai casse mon stylo. 

Oue Yotre Excellence daigne agreer mes trcs respectueux sentiments 
en NfotreJ Sfeigneur] 

Irenee Hausherr 


Cest donc ici que sarrete la correspondance Hausherr-d’Herbigny 
conservee dans les archiyes de Tlnstitut Pontifical Oriental. La raison 
en est probablement a chercher dans le changement a la direction de 
rinstitut. Mgr d'Herbigny cedant officiellement la place de President 
du PIO au P. Emil Herman le 18 decembre 1931. En 1933, il quittera 
Romę pour ne jamais plus y retoumer. 
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Les rapports entre Irenee Hausherr et Michel d’Herbigny sont 
marąues, de la premiere a la demiere lettre, par la deference qu’un 
religieux doit a son superieur, deference qui s’accentuera encore 
]orsque d’Herbigny sera eleye a la dignite episcopale, en 1926. Mais 
on ne peut sempecher de penser qu'il y avait entre les deux hommes 
sinon de 1’amitie, du moins une certaine affinite intellectuelle et spiri- 
tuelle qui a du favoriser louyerture de cceur et la confiance d’Haus- 
herr, jarnais dementie tout au long de ces trente-six lettres, a 1 egard 
de Mgr d’Herbigny. Jespere que le lecteur, apres coup, se soit aussi 
convaincu de lutilite de la publication de ces lettres. 

Je propose maintenant un texte d’Hausherr qui nest pas du genre 
epistolier, mais plutót de la lettre ouverte. Redige pendant la Seconde 
Guerre Mondiale qui contraint Hausherr a se retirer en France, il se 
rapporte a des faits et a des personnes que nous venons de rencontrer 
dans la correspondance avec d’Herbigny. La comparaison aide a 
mieux situer les deux genres d’inedits en les eciairant 1’un 1’autre et 
nous fait mieux connaitre la personnalite d’Hausherr. 


"Du TRAYAIL POUR LES JEUNES” 
EXTRAITS d’UN JOURNAL INTIME 
(29 FEYRIER- 1 MARS 1944) 


A]exandra Celia, travaillant a une these sur Hausherr defendue au 
PIO en 2002, a retrouve dcux cahiers auxquels Hausherr confiait ses 
idees et ses etats desprit. Comme je l’ai dit dans Tintroduction a la 
lettre n° 32, ils ne constituent pas un cas isole et depuis 1926-1927 au 
moins, Hausherr tenait une espece de Journal intime, mais ce sont les 
seuls que Ton gardę maintenant a 1’Institut Pontifical Oriental. L’un 
des deux, un cahier de format ecolier (22,5 x 17 cm.) de 56 pages, 
embrasse la periode entre le 11 novembre 1943 et le 12 avri] 1944. 

Hausherr avait du quitter Romę en consequence de la declaration 
de guerre dc 1’Italic a la France en 1940. Cetait un temps assez diffi- 
cile pour lui. Les Instruments de travail, ses ]ivres et ses notes laissees 
au PIO lui manquaient. Il donnait parfois des cours a Toulousc et a 
Lyon. Mais souvent ii devait se deplacer ici ou la, remplacer qucl- 
qu’un, “boucher des trous” comme ii disait, soccupant souvent du 
ministere dans des paroisses ou dans des maisons de religieuses qui 
demandaient des messes, des conferences ou des confessions. Il avait 
aussi du temps pour reflechir. Le texte que j edite est le fruit d’une 
telle rćflexion, en vingt points selon Hausherr, mais en fait vingt-et- 
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un, car le chiffre “ó" revient deux fois par megarde entre le "5” et le 
“7”. Dans le cahier non numerote, ce texte s’etend de la page 18 a la 
page 41. 

Hausherr ecrit le premier point le 29 fevrier 1944. Apres avoir trai- 
te de douze points — en fait treize a cause du chiffre “6” redouble —, 
Hausherr s’arrete avec un “basta per oggi” en italien. Mais il reprend 
la suitę le meme jour, peut-etre dans 1’apres-midi, avec un “Pendant 
que j’y suis...”. Il interrompt le demier point, le plus long, le 29 fe- 
vrier et le reprend le 1^’' mars. Dans cette interruption que Ton trouvc 
a la page 29, il confie a son joumal intime, en datę du 29 fevrier et du 
jour suivant, deux breves reflexions dordre spirituel. 

Nous publions les points separement — a rexception des quatre 
premiers qui forment deux unites — en donnant a chacun, comme 
pour les lettres, une introduction. 


Edition 

1 .- 2 . Les deux premiers points se rapportent a saint Ephrem. 
Hausherr souligne la necessite d’un travail critique sur 1’authenticite 
des ecrits qui lui sont attribues, avant toute reconstruction de sa pen- 
see. II y a deja 60 ans que ces mots d’Hausherr ont ete mis sur papier; 
entre-temps, il y a eu les travaux d’Edmund Beck et d’autres pour re- 
soudre ce probleme. Hausherr expose des criteres negatifs pour 
exc]ure Tauthenticite, non pas seulement des textes syriaques origi- 
naux ou traduits, mais aussi des versions grecque et armenienne. 

Je re]eve cette phrase: "Mon volume sur la spirituahte de Saint 
Ephrem a ete remis en question". Effectivement, dans son De Doctri- 
na Spirituali Christianomm Orientalium. Quaestiones et Scripta /., 
Orientalia Christiana, XXX,3 (n° 86), 1933, p. 143-216, Hausherr con- 
sacre les pages 153 a 163 a une question ephremienne, "Utrum sanc- 
tus Ephraem Mariam Marthae plus aequo anteposuerit”. Dans ]’avant- 
propos a cet ouvrage, Hausherr annonce: “Sequentur, si Deus otia 
fecerit: De doctrina spirituali Sancti Ephraem Syri”. II avait donc en 
vue un ouvrage sur le grand Syrien, mais il a du renoncer au projet, 
justement a cause de Tetat de la tradition manuscrite. 

29 11. [19]44 “ Du trąyail pour les jcunes " — entrevu, commence, es- 
ąuisse et abandonne il y a 4 ans. 

1) Saint-Ephrem. Tirer au clair le rapport entre les commentaires sy- 
riaąues et les armćniens. Mon volume sur la spiritualitć de S[aint] 
E[phrem] a ete remis en ąuestion, ąuand j’ai decouvert que malgre les af- 
firmations rassurantes des Baumstark etc. ... il est impossible quc les 
commentaires susdits soient, tels qucls, du meme auteur, p[ar]c[e] q[u’J 
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ils [sic?] polemiguent lun contrę lautrc . Tous essais sur la doctrine du 
maitre syrien sont non-avenus, tani que cc point ne sera pas clarifie. (et 
dautres encore!) 

2) L’Ephrem grec: il y a un triage a faire (notes laissees a Romę), et 
qui peut se faire moyennanl seulement de bons yeux pour lirę les infolios 
inaccessibles a un myope. Certaines pieces s eliminent delles-memes, par 
des allusions historiques — dautres pour la doctrine et enfin pour le style 
( langue : on peut voir si un ecrit est une traduction ou un original grec.) 


3 .- 4 . Le troisieme point est un aveu. Hausherr aurait desire ecrire 
]’histoire complete du messalianisme en fouillant toute la litterature 
disponible, grecąue, syriaąue, armenienne et arabe. On aurait des 
surprises, comme par exemple (point 4 ) ce qu’i] a deja suggere a ses 
confreres islamologues, Henri Fleisch (1904-1985) et Andre d'Alvemy 
(1907-1965). Dapres Hausherr, les chretiens avec lesąuels Mahomet 
est entre en contact auraient ete des messaliens. Cest donc a lui, a 
travers Tun ou Tautre des confreres nommes, qu’Źdouard des Places 
doit une notę dans son edition de Diadoque de Photice, Cent chapitres 
sur la perfection spirituelle (Sources Chretiennes n° 5), Paris, 1943. 11 
sagit probablement de la phrase de la page 10 a laquelle est attachee 
une notę bibliographique, ou le Goran est mentionne; "Ils [sc. les 
Messaliens] tcnaient dorigines stoiciennes un materialisme grossier 
qui, tel plus tard celui du Goran, ne contribua pas peu a leur succes”. 

3) Le travail que jaurais fait le plus volonliers, comme le plus impor- 
tant pour rhisloirc spirituelle ancienne: Une histoire aussi complete que 
possible du messalianisme. Seul pourra la faire qui aura fouillć toutes le.s 
litteratures grecque, syriaque surtout, armenienne et arabe du 3^ au 7 ou 
8® siecle. Mais cela en vaudrait la peine. On y aura les surprises comme 

4) ce fait qui me parail certain depuis au moins huit ans; que les chre- 
liens avec qui Mahomet a eu affaire, par qui il a connu le peu qu’il sait du 
Christianisme, ce furent precisement les messaliens. J’ai laisse la-dessus 
q[ucl]ques papiers a Romę. J’ai donnę cette idee des 1936-7 au P. Fleisch 
S.J., au P. d'Alverny en 1941 — (De la la notę du P. des Places, d[aii]s 
Diadoquc, trąd. franęaise, p. 10) 


5. Le cinquieme point affirme que pour connaitre lorigine des 
ecrits du Pseudo-Denys, il faut etudier a fond Thistoire de Sergius de 
Reśaina. Hausherr avait deja pose la question du Pseudo-Denys dans 
"L’influence du «Livre de saint Hierothee»”, quatrieme chapitre, p. 
176-211, de son De Doctrina Spirituali Christianorum Ońentalium (cf. 
Tintroduction aux points 1.-2.). lei, il renvoie a son article "Doutes au 
sujet du Divin Denys”, OGP 2 (1936) 484-490. On y lit, p. 489, n. 1: 
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“Ceux qui nont pas perdu ]’espoir de mettre la main sur le yeritable 
auteur des ceuvres aeropagitiąues, feraient peut-etre bien de prendre 
notę du renseignement de Joseph Hazzaya: la similitude de style en- 
tre les ecrits originaux de Sargis de ReSaina (cest evidemment lui, le 
traducteur incrimine) et la version syriaąue de Denys”. 

Hausherr revendique la priorite sur la meme idee avancee par son 
confrere d’alors, Hans Urs von Balthasar (1905-1988). Et il a raison. 
Ccst seulement quatre ans plus tard, en 1940, que Balthasar ecrit 
dans son essai “Das Scholienwerk des Johannes von Scythopolis”, 
Scholastik 15 (1940), p. 38: “Sollte Johannes nicht in die Mitwissen- 
schaft, yielleicht in den Freundeskreis des Autors eingeweiht gewesen 
sein? Es ware der Miahe wert, diesen Kreis daraufhin naher anzu- 
sehen, zumal jene seltsame Personlichkeit, welche die syrische Uber- 
tragung der Dionysiusschriften besorgte: Sergius von Resaina”. 

Hausherr soccupera encore des ecrits pseudo-dionysiens une di- 
zaine dannees plus tard avec deux articles: "Le Pseudo-Denys est-il 
Pierre riberien?", OCP 19 (1953), p. 247-260 et "Notę sur Fauteur du 
Corpus Dionysiacum”, OCP 23 (1956), p. 384-385. 

5) Pour Ibrigine des ecrits pseudo-areopagitiąues, etudier a fond This- 
toire de Sergius de ReSaina, selon ma notę des Orientalia Christiana 
(Doules sur le divin Denys), bien antćrieure a une autre notę du P. von 
Balthasar. 


6 . Le sixieme point conceme Symeon le Nouveau Theologien. 
Hausherr, qui Ta beaucoup travaille, pense que sa "nouveaute” reside 
surtout dans la connaissance qu’il a dlsaac de Ninive. Il est le pre¬ 
mier Byzantin a Tayoir lu. On peut prevoir des decouvertes, revelant 
un substrat evagrien, mais semitise et byzantinise. 

6) Lbriginalile de Symeon le N[ouveau] Theologien. Sans nier sa 
puissance personnelle qui tient a son temperament plus qu a son intelli- 
gence, je crois que la "nouveaute” dc ses idees vient de ce qu’il est le pre¬ 
mier ćcrivain byzantin qui a utilise en grand la traduction, encore recente 
alors, dTsaac de Ninive. II y a la aussi les decouvertes.... En somme on y 
verra un rcnouveau du courant evagrien, mais pas mai semitise et byzan¬ 
tinise... 


6bis. Cest a TEglise que la Grece doit sa survivance pendant la pe- 
riode turque, mais Hausherr estime que cette survivance est aussi 
redevable a la spiritualite occidentale, a laquelle certains ecrivains 
grecs ont largement puise pour nourrir les ames orthodoxes. Haus- 
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herr mentionne deux personnages pour appuyer son idee: Agapios 
Landos, Cretois mort avant 1664, qui traduit plusieurs ouvrages spiri- 
tuels de 1’Occident; Elie Miniatis, ne en 1669 a Cephalonie alors veni- 
tienne, e]eve d’un college a Venise, qui a exploite les connaissances 
acquises chez les Latins pour sa predication dans Tile natale, tout en 
reprochant aux Catholiques d'etre la cause de la desunion des Chre- 
tiens. Hausherr avait vu Tarticle sur Agapios par V. Grumel dans le 
Dictionnaire de Spiritualite, t. I, 1932-1937, col. 248-250. Larticle du 
DSp sur Miniads, par D. Stiemon, ne paraitra que dans le tome X, 
1977-1980, col. 1236-1238. 

6) [sic = 6 bis] La litterature spirituelle grecąue apres la chute de 
Constantinople. On y verra que si, comme cest universellement reconnu, 
la nation grecąue doit sa persistance a 1’Ćglise, TEglise grecąue dalors 
sest tres largement, beaucoup plus largement qu’on ne le pense, nourrie 
de nourrilure spirituelle latine et italienne, et meme franęaise et espa- 
gnole. P. ex., Agapios Landos, 1’auteurle plus populaire, dans son ouvrage 
meme ąue le P. Grumel declare le plus original, rdgapTcóLcoy ocorripia 
(Dict[ionnaire de] Spiritualite, art. Agapios), traduit litteralement des li- 
vres occidentaux, tel ąue le Guide des Pecheurs et autres ouvrages de 
Louis de Grenade (Notes laissees a Romę). De meme ce grand anti-latin 
de Miniatis etc. — Mais il faut pour ce travail, connaitre a fond les spiri- 
tuels occidentaux des 14-18 siecles. 


7 . Dans le point sept, Hausherr lance un defi au sujet de la mysti- 
que pre-evagrienne, celle d’Ammonios, d’Isaie, etc. II est difficile, 
mais necessaire, de la separer du messalianisme, avec lequel elle est 
en contact. Il faut aussi lui reconnaitre un caractere davantage pneu- 
matique et moins noetique, bien qu’elle se tienne a cóte de la mysti- 
que intellectualiste, au risque den etre contaminee. Ammonios etait 
un des Longs Frcrcs que s’attacha Evagre, en formant un groupe de 
moines appele par Palladę “compagnie” ou “confrerie” d’Evagre (cf. 
A. et Cl. Guillaumont, "Evagre le Pontiąue”, DSp, t. IV, 1960-1961, 
col. 1732). 

La ąuestion des Isaie d’Ćgypte aux IV^-V^ siecles est assez compli- 
quee et J.-Cl. Guy n’a pu la resoudre dans Tarticle “2. Isaie” du DSp, t. 
VII, 1970-1971, col. 2079-2080. Je me demande si Hausherr ne pense 
pas deja a un tout autre Isaie, celui dont les Grecs connaissent le 
Meterikon et sur lequel Hausherr ecrira plus tard, cf. le point 12 ci- 
apres et, dans le premier paragraphe de son article “Le meterikon de 
labbe Isaie”, OCP 12 (1946), p. 286-301: "L’un d’eux sappelle Isaie. H 
a ete longtemps totalement inconnu aux historiens de la litterature, 
parce que son nom leur a fait supposer qu’il sagissait, dans les ma- 
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nuscrits, d’un abbe Isaie plus ancien, soit un Scetiote du ąuatrieme 
siecle soit un monophysite du cinąuieme. Il faut distinguer de ces 
antiąues personnages un Isaie beaucoup plus recent, pere spirituel 
d’une moniale Theodora qui semble etre la propre filie du basileus 
Isaac II Ange. Nous sommes donc a la fin du douzieme siecle ou au 
commencement du treizieme”. 

7) La mystiąue pre-evagrienne, ou proto-evagricnne d'Ammonios, 

Isaie etc. ... Plus pneumatiąue que noetiąue-Et ses rapports avec 

le messalianisme, et sa persistance a cole de la mystiąue intellectualisle, 
et la contamination de l’une par Tautre.- 


8. Dans le point huit, Hausherr revient sur le probleme de Jean de 
Lycopolis dont il avait traite au Congres International des Orienta- 
listes a Romę, 23-24 septembre 1935, cf. p. 635 de son article "Le 
Messalianisme”, Atti del XIX Congresso degli Orientalisti, Roma 1938, 
pp. 634-636: ‘Tl y a lieu de signaler (c’est du reste un des desiderata 
les plus urgents de Thistoire de la mystiąue) les nombreux ecrits con- 
serves en syriaąue sous le nom de Jean de Lycopolis”. Il avait ecrit 
aussi "Aux origines de la mystiąue syrienne: Gregoire de Chypre ou 
Jean de Lycopolis?”, OCP 4 (1938), p. 497-520 et avait deja publie, 
dapres Tedition de Leipzig, 1936, Joannes Lycopolitanus, Ein Dialog 
iiber die Seele und die Affekte des Menschen: Jean le Solitaire (Pseudo- 
Jean de Lycopolis), Diałogue sur lamę et les passions des hommes, tra- 
duit du syriaąue sur Fedition de Sven Dedering, OCA 120, Romę 1939. 

8) Continuer Icdition et la traduction des CEuvres du faux Jean de 
Lycopolis, si heureusement commence[es] par les Suedois.- 


9 . Hausherr s’interesse ici a Philoxene de Mabboug. II avait deja 
ecrit "Contemplation et Saintete. Une remarąuable misę au point par 
PhiIoxene de Mabboug (f 523)”, RAM 14 (1933), p. 171-195 et l’avait 
encore mentionne au meme Congres Orientaliste de Romę: "II faudra 
editer toutes les lettres de PhiIoxene de Mabboug, cet esprit si perspi- 
cace ąui nous reserve sans doute encore plus d’une surprise” ("Le 
Messalianisme", Atti del XIX Congresso degli Orientalisti, ibid.). 

9) Item, les oeuvres spir[iluellcs] de Philoxene de Mabboug, qui sont 
de premiere importance. 


10 . Au point dix, il s’agit d'une traduction complete d’Ćvagre 
ąu'Hausherr a prepare sans la livrer a Fimpression, pour ne pas de- 
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plaire a son confrere Louis Maries (1876-1958). Elle a ete achevee en 
1933, dit-il. S’agit-il de la version du seul ouvrage sur la priere, im- 
primee dans RAM et ensuite paru en tire a part a Toulouse? Cf. I. 
Hausherr, Le Traite de 1’Oraison d'Evagre le Pontigue (Pseudo-Nil), 
RAM 15 (1934), p. 34-93 et 113-170, publie a Toulouse comme extrait 
de la revue la meme annee et avec le meme titre, avec double pagina- 
tion — en continu, un fascicule de 118 pages; on relevera le comple- 
ment au titre: "Traduction franęaise et commentaire dapres les au- 
tres ecrits d’Ć,yagre”. Reimprime dans RAM en 1959-1960, "sous une 
formę allegee de certaines discussions techniąues” (notę de la redac- 
tion, dans RAM 35 [1959], p. 3), ce travail sera publie presąue inchan- 
ge, mais enrichi de trois index, chez Beauchesne a Paris, en 1960, 
avec un titre amplifie: Les leęons d’un contemplatif Le Traite de 1’Orai¬ 
son d’Evagre le Pontigue. 

10) Une trad[uction] completc d’Ćvagre le P[ontique], en franęais. Elle 
etait faite en 1933, mais restee en m[anu]s[crit] pour ne pas deplaire au P. 
Maries. Il faudra la revoir avant de la publier; en particulier pour substi- 
tuer aux passages traduits sur le syriaąue ou Tarmenien, la traduction des 
fragments grecs retrouves depuis. 


11. Au point onze, Hausherr reprend le probleme critiąue qu’il 
avait souleve dans les deux premiers points, mais en Tamplifiant. Les 
Lettres dTgnace dAntioche, YHistoire Lausiague, les Apophtegmes des 
Peres, les ouvrages attribues a saint Ephrem exigent une recherche 
poussee a fond pour en redecouvrir, a travers les passages d’une lan- 
gue a Tautre ou a travers les retouches et les ajouts de quelques pieux 
manipulateurs, le texte original. 

11) Des textcs importants ont ete paraphrases, inlerpoles, gloses, telle.s 
les Lettres de Saint lgnące d’Ant[iochc], 1’Histoire Lausiaąue, les Apophte¬ 
gmes des PP.; parfois cet elargissement a lieu au passage d’une langue 
d[an]s Tautre, ou pour S. Ephrem. Ćtudier ces differents etats du texte, 
pour voir dans gucl sens sbpere le remaniement. Indice net de tcndance 
doctrinale. 


12 . Le point douze soceupe a nouveau de cet Isaie qui n’a rien a 
faire avec les Isaie egyptiens des IV‘^et V‘^siecles (cf. point 7), mais est 
contemporain dlsaac II Ange. Hausherr a trouve une version russe 
du Meterikon "par reveque Theophane [Georgij Govorov 1815-1894], 
publiee d’abord dans les Lectures Dominicales BocKpecnoe MTenie 
(1853-1859), puis en volume par les soins du monastere athonien rus- 
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se de Saint Panteleimon, Moscou 1891 ... Meterikon, cest un terme 
forge sur le modele de Paterikon... cest une collection d’apophtheg- 
mes de saintes femmes”, cf. "Le Meterikon de Fabbe Isaie”, OCP 12 
(1946), p. 286-301, a la p. 286 et 287. Hausherr ajoute une notę a la 
fin de cet article: “Ce travail etait termine ąuand j’ai pu consulter le 
texte grec dlsaie. Yerification faite, Theophane apparait comme un 
admirable et scrupuleux traducteur”, ibid. p. 301. Lorsqu’il ecrit ce 
point douze, Hausherr a deja prepare son article sur le Meterikon, car 
il met entre parenthese que le manuscrit en est reste a Romę. 

12) Le second Isaie, sous Isaac Ange; editer son texte grec et en deter- 
miner les sources. Le 2® lravail a ete fait sur une edition russe. (Mja- 
nu]s[crit] a Romę) 

Etc-basta per oggi. 


13 . Dans le treizieme point, Hausherr se demande si son ouvrage 
sur la componction, reste a Romę manuscrit mais deja complete, sera 
finalement publie. Penthos. La doctrine de la componction dans 
['Orient chretien, OCA 132, Romę 1944, sortira effectivement des pres- 
ses cette meme annee. Dans son joumal Hausherr fait deux remar- 
ques. Premierement, il a constate en y travaillant, qu’identifier la spi- 
ritualite orientale avec la joie de la resurrection est d’un optimisme 
excessif. Deuxiemement, la necessite de la componction nait avec 
Origene et se developpe avec le monachisme. 

29.11.44 Pendant que j’y suis... 

13) Un Yolume m[anu]s[crit] iaisse a Romę: “Penthos. La doctrine de 
la componction d[an]s TOrient Chretien.” Sera-t-il imprimć? II a peut-etre 
rencontre des oppositions en mon absence. Mais en le composant, j’ai vu 
a) que la spiritualitć orientale nest pas du tout aussi simplement qu’on la 
dit et ecrit, la “joie de la resurrection”. Elle insiste au moins autant que 
1’occidentale sur 1’effort, la pćnitence, la "tristesse selon Dicu”. Cela je le 
savais. Mais b) ce que je savais moins, cest que je ne trouverais a peu 
pres ricn sur la componction avant Origene et que sur cc point le mona¬ 
chisme a mis en pratique et dćveloppe les idees d’Origene. Qu’on publie 
mon Yolume ou qu’on ne le publie pas, cela demeurc. 


14 . Le quatorzieme point nous apprend que Hausherr a donnę a 
Lyon en 1941, a la Faculte jesuite de theologie sur la colline de Four- 
viere, un cours sur la spiritualite de FĆglise primitive. Ce cours lui a 
donnę loccasion de reflechir sur le probleme de savoir comment 
cette periode differe de la suiYante. Peut-etre cette consideration se 
rattache-t-elle au point precedent, ou Hausherr dit que la componc- 
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tion se presente en premier chez Origene et pas avant lui. Il croit 
necessaire de mieux connaitre cette spiritualite primitive et ii reste du 
travail a faire, car ni Gustave Bardy et ni Jules Lebreton, grands mai- 
tres de 1’histoire de 1’ŹgIise, nont epuise le sujet. Il songe a la prepa- 
ration d’un ouvrage qui tache de remplir nos lacunes sur la spirituali¬ 
te primitive et puisse sortir apres Penthos. On sent qu'i] est heureux 
d’avoir chez lui ses notes manuscrites du cours de Lyon. 

14) En 1941, faisanl a Fourviere un cours sur la spiritualite primitive, 
je me suis convaincu davantage de cette verite. II y a un contraste (qu’il 
ne faul ni exagerer ni nier!) entre ces deux periodes. Aussi pensais-je, 
apres publication du volume susdit, faire paraitre un travail sur cette spi¬ 
ritualite primiliye. Ni Bardy ni le P. Lebreton nont epuise le sujet! Lc 
contraste aurait apparu par la simple juxtaposition des deux ouvrages. Et 
il aurait inspire sans doute beaucoup de reflexions, pour penetrer mieux 
"ressence du Christianisme [ecrit: Xn2S]” (Mon cours de Lyon, ms. ici) 


15 . Ouinzieme point: le contraste entre la spiritualite de TĆglise 
primitive et la spiritualite de la periode qui s’ouvre avec Origene est 
semblable a la difference qu’i] y a entre Aphraat et Ephrem. A ce pro¬ 
pos, Hausherr cite son "Aphraat”, DSp, t. I, 1934, col. 746-752. Haus- 
herr se pose alors la question: “Cur ratio habenda sit Origenis”, cest- 
a-dire comment expliquer alors Tinfluence d’Origene sur Tillettre 
Pachóme et son cercie. II en conclut que Teyolution de la spiritualite 
doit etre etudiee de pair avec 1’origine et le deyeloppement du mona- 
chisme. 

15. Mais le contraste cxiste aussi en dehors de loute influence d’Orige- 
ne, p. cx. entre Aphraate et Saint Ephrem (cfr Dicl[ionnaire] de Spiritua¬ 
lite, "Aphraate”). Et d’ailleurs la ąuestion se pose, comment rinfluence 
d’un professeur — predicateur — ecrivain ait pu arriver a des guasi illet- 
tres comme Saint Pachóme et son cercie (tandis que Saint Antoine en esi 
indemne: contraste encorel). [Dans la marge: Se mefier du "mirage litte- 
raire”!] En somme cette evolution de la spiritualite va de pair avec le de- 
yeloppement du monachisme, et doit etre etudić de conserve avec le pro- 
bleme des origines de celui-ci. De m[eme] qu’on a ćcrit, avec un titre si 
juste, a propos du monachisme "Cur ratio habenda sit Origenis", il fau- 
drait en faire autant sur le probleme conncxe que j’indique. 


16 . Dapres le seizieme point, Hausherr aurait laisse a Romę, en 
1940, une notę dans laguelle il montrait que les versions armeniennes 
des Apophthegmata Patrum sont issues non pas du texte grec, mais 
des yersions syriaques. 
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16) Une notę etait prele en 40 pour demontrer Torigine syriaąue des 
yersions armeniennes des Apophthegmata Patrum. Elle serait a repren- 
dre. 


17 . Dans le dix-septieme point, Hausherr s’exprime en philologue 
a propos de grammaire georgienne. Les specialistes Nikołaj Jakovle- 
vić Marr et Maurice Briere en ont fait une langue difficile, dans leur 
manuel La langue georgienne, Firmin-Didot, Paris 1931. Il faut revenir 
aux Junggrammatiker. Hausherr se base sur sa propre experience 
lorsqu’il nous dit que le georgien est moins difficile que Tarabe. Et de 
citer en latin son confrere, le bollandiste Paul Peeters: “Iberorum 
nobilissimae litterae”. Ce point est a rapprocher de la lettre n° 33, ou 
il veut suggerer a son jeune confrere Joseph Ledit de suivre le cours 
de georgien de Joseph Karst a Strasbourg. 

17) Un grand service a rendre aux Orienlalistcs chretiens, ce serait de 
refaire la grammaire georgienne de Marr-Briere, simplement avec les 
ćlements qu’ils donnenl, en eliminant les fantastiąues, pretentieux et in- 
consistants "philologuemes” qui nous ramenent en linguistiąue en arriere 
des Junggrammatiker. De la vient la fausse inipression que le georgien est 
affreusement difficile. II fest moins que larabe que beaucoup de gcns 
apprennent. Or, il y a la une veine a exploiter, a en juger seulement par le 
peu que j’ai pu en voir dans les rarcs textes georgiens existant a Tlnstfitut] 
Orfiental]. “Iberorum nobilissimae litterae”, vraimcnt, comme dit le P. 
Peeters, Prćface de la Biblfiotheca] Hagiogrfaphica] Orientalis. 


18 . Au dix-huitieme point, on se demande si Hausherr n’a pas eu 
Tintention de rediger un dictionnaire des termes techniques grecs de 
la spiritualite chretienne. Pour illustrer sa pensee, il renvoie a ce qu’il 
a deja commence dans Penthos. 

18) Des monographies a faire, dans le genre de la "Heroische Tugend" 
de Hofmann. Mais il faudrait y citer beaucoup de textes, de faęon a cons- 
tituer en m[eme] temps des sortes d’anthologies, a 1’usage des gens qui ne 
lisent pas les langues orientales. Cest ce que j’ai voulu commencer dans 
"Penthos". P. ex. EyicpaiCLa, Sscopia (et Ttpd^tę), etKcóy et ópoicooię, ttTtdBcta, 
TtyeOpa et TtyeupaTiicóę, (pcdę - (poni^eiy - cpcottopóę, teAeioę - leketóirię, e^ayó- 
peuoię, f)oux>a - f)ouxaęetv - fiouzttonję, dydyycooię - peketr) - dTtootri&ięeiy 
etc..., yakpcpSia - TtpooEu^Ó- dans tous ses sens, Eyrokij, TtpoicoTnj, 

icdBapoię, ekkapyię, eywotę etc etc- 


19. Le dix-neuvieme point revient sur les problemes deja abordes 
des ecrits pseudo-dionysiens. Mais cette fois, ce n’est plus la question 
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de lorigine de ces ecrits, mais de ]’influence qu’i]s ont exercee. Haus- 
herr avait prepare la-dessus une etude pour le Congres des Byzan- 
tinistes qui aurait du se tenir a Beyrouth, puis a Alger. Les notes de 
cet essai attendent a Romę. 

19) ^influence du pscudo-Denys. Travail preparć pour le Congres des 
by/.antinisles qui devait avoir lieu a Beyrouth puis a Alger en 1939. Les 

notes restćes a Romę...- 

E.cl. [sic, ecrit a 1’encre mais biffe au crayon] 

20 . Le vingtieme et demier point est le plus long et le plus biogra- 
phique. En premier lieu, Hausherr raconte le malentendu avec les 
Peres Assompionnistes, a propos de la publication des ceuvres et de la 
vie de Symeon le Nouveau Theologien. Nous en avions deja une allu- 
sion dans la lettre n° 7 a d’Herbigny. Mais ici, nous apprenons cer- 
tains details que la lettre nous taisait. Hausherr evoque la traduction 
franęaise de la Vie que son confrere G. Horn (cf. lettres n° 1, 4 et 7) 
avait faite et de la peine qu’il lui en a coute pour la mettre au point: 
tenaille par le cancer qui allait lemporter en 1933, Horn n’avait pu 
offrir un travail convenable, bien qu’il eut revele ses dons par sa ihese 
et par des articles sur Diadoque de Photice et le Pseudo-Denys parus 
dans RAM en 1927 et 1930. 

Mais alors que Hausherr travaille depuis longtemps sur Symeon, il 
lui arrive un jour un article des Echos d'Orient 31, n° 150 (avril-juin 
1928), p. 163-167, au titre ambigu: "La vie et les ceuvres de Symeon le 
Nouveau Theologien”. En fait, Tarticle ne presente ni une Vie ni les 
ceuvres de Symeon, mais seulement une Introduction, precedee dune 
notę de la Redaction de la revue: "..Nous avons trouve parmi ses pa- 
piers [sc. de Mgr. Louis Petit, Assomptionniste, ancien archevequc 
latin d’Athenes, decede le 5 novembre 1927] la traduction franęaise 
de la Vie de Symeon le Nouveau Theologien... L’Introduction a cetie 
Vie etait aussi en partie redigee, et nous la donnons ci-dessous”. 

Avant de raconter sa reaction a ce coup de theatre inattendu (per- 
sonne, pas meme TAssomptionniste Yitalien Laurent, reviseur bene- 
vole du travail d’HausherT sur Symeon, ne lui avait jamais souffle 
mot de la Vie preparee par Petit), Hausherr nous peint un sympathi- 
que tableau de la communaute jesuite et dc la faęon dont il a dćcide 
d’imprimer son travail. Cependant, a la vue du fascicule des Echos 
d’Ońent, il est pręt a se retirer, ne presumant pas d'etre meilleur que 
Petit. Mais la redaction de Orientalia Christiana ne veut pas renoncer 
a publier le travail d’HausherT, apres Tayoir accepte et mis au pro- 
gramme. II y eut alors un compromis avec leąuel Hausherr ne fut pas 
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d’accord. Je crois que cest d’Herbigny lui-meme, responsable de 
rinstitut et de ses publications, qui a redige un mot assez saugrenu, 
une “Notę de la Redaction des Orientalia Christiana. Pourquoi ce 
numero 46 de O. Ch. (vol. XIII-1) parait avant le numero 45 (vo]. 
XII)’’, Orientalia Christiana XIII, 1 (n° 46), 1928, p. 3. 

Le texte de la notę n’est pas moins bizarre que son titre: “Au debut 
de juin allait paraitre, formant notre vo]. XII (n. 45) la Vie de Symeon 
le Nouveau Theologien par Nicetas Stethatos.... Des Juin 1927 le R.P. 
Irenee Hausherr Tayait promise et, depuis Janvier 1928, chacun de 
nos fascicules rappelait la realisation de cette promesse. Or, a la fin 
de Mai 1928, les Echos d’Orient annoncent a leur tour une publication 
analogue, preparee ‘en partie’, disent-ils, par Mgr Petit... Soucieux de 
fratemelle harmonie nous differons quelque peu notre publication 
afin d’epargner a l’heritier anonyme de Mgr Petit Tennui de devoir 
trop completer une Introduction et des notes que le Maitre avait 
abandonnees depuis 1904. Mais nous ne pourrons changer une nu- 
merotation, deja imprimee, qui, selon notre usage, rappelle a toute 
les pages de nombre pair que Tceuyre du P. Hausherr formę le n. 45 et 
le tome XII de notre collection, bien qu’elle soit precedće par le fasci- 
cule 46, premier du tome XIII’’. Hausherr etait contraire a cette deci- 
sion. Il dit meme qu’il voulait arracher cette notę. Elle est sur une 
page d’un format un peu plus petit que les autres. 

Hausherr a donc vu son travail imprime en 1928 (cf. Tintroduction 
au n° 4), mais il est comme meurtri par cette experience et reste 
quelque temps sans poursuivre son travail sur Thesychasme. II donnę 
des comptes rendus et reprend son Evagre, a propos duquel il va 
encore rencontrer des difficultes. Mais sa maniere de reagir vis-a-vis 
de cet autre probleme va changer. Cette fois, Hausherr lui-meme 
decide d’ecrire une notę, moins saugrenue, il est vrai, mais assez 
resolue, pour defendre la priorite de la decouverte qu’il avait faite, 
identifiant certains passages du De Oratione attribue a saint Nil 
comme des chapitres des Centuries Gnostiques d’Śvagre. Ce qui avait 
agace Hausherr, c’etait plutót la faęon dont un confrere armenisant, 
le P. Louis Maries (cf. le point 10 ci-dessus), s’etait entremis pour de¬ 
fendre la cause d’un tiers, son disciple Joseph Muyldermans. J’ai deja 
aborde ce probleme dans l’introduction aux trois demieres lettres 34, 
35 et 36 de le correspondance Hausherr-d’Herbigny. Il se peut du 
reste que Joseph Muyldermans eut en effet la priorite dans Tidentifi- 
cation mais, Hausherr le reconnait, il avait un bon caractere et se 
comporta avec une parfaite correction a Tegard de son collegue. C’est 
davantage Thostilite du P. Maries qui pousse Hausherr a affirmer en 
1944 que son livre sur Evagre, complete depuis onze ans, attend en- 
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core la publication. Est-ce que cela signifie que Le. Traite de 1’Oraison 
d’Evagre le Pontiąue (Pseudo-Nil) de 1934 nest pas, dans lesprit 
d’HausherT, TEyagre qui sera edite bien des annees plus tard, en 
1960, sous le titre: Les Leęons d'un contemplatif? 

Hausherr nous parle ensuite de ses travaux sur Gregoire de Chy- 
pre, qu’il avait ramene a son epoque veritable, non plus le lY® siecle, 
mais le debut du VIP, cf. Gregorii monachi Cyprii De Theoria sancta 
quae syriace interpretata dicitur visio divina, OCA 110, Romę 1937, 
ainsi que sur Philoxene de Mabboug, cf. le point 9 ci-dessus. Puis il 
passe a ses agreables relations avec de grands maitres, tels Comelis 
van Arendonk et Arent Jan Wensinck. 

Regrettant la maniere dont Tlnstitut s’etait comporte avec les As- 
somptionnistes, Hausherr essaya a la premiere occasion de leur mon- 
trer qu’il n’avait rien contrę eux. Il l’a trouva lors du Congres Interna¬ 
tional des Byzantinistes en octobre 1930, quand il put convaincre son 
ami 1’abbe Vogt a ceder avec lui a deux Assomptionnistes presents au 
Congres leurs places pour rexcursions de Sparte, ainsi qu’il nous le 
raconte dans la lettre n° 27 a d’Herbigny. A Romę meme, il a pu fre- 
quenter les admirables Petites Sceurs de TAssomption de la rue Bixio. 
II revient ensuite a J. Muyldermans. Enfin, il raconte son experience 
singuliere au congres intemational des Byzantinistes qui se tint a 
Romę et a Naples du 20 au 28 septembre 1936. 

Ouatre professeurs de 1’Institut Oriental devaient y tenir des con- 
ferences, le Recteur Emil Herman, Irenee Hausherr, Guillaumc dc 
Jerphanion et Ignacio Ortiz de Urbina. L’organisation du Congres 
n’etait pas fameuse. “Par une rencontre singuliere, partiellement due 
a lordre alphabetique, les quatre Communications des professeurs de 
notre Institut — ecrit G. de Jerphanion — devaient etre lues presque 
en meme temps, dans quatre sections differentes, ce qui priva chacun 
de nous dentendre ses collegues. Et la troisieme dentre elles, dont le 
titre, par tout ce qu’il promettait de nouveau, avait excite au plus haut 
point 1’attente de plus d’un auditeur, ne put, par suitę de 1’encombre- 
ment, etre lue” (cf. “Chronica. Le cinquieme Congres Intemational 
des Etudes Byzantines”, OCP 3 [1937], p. 279-288, a la page 287). 

Cette conference tant attendue etait celle d’Hausherr, dont celui 
qui en empecha la lecture, le fameux Henri Gregoire, ecrivait a 
l’avance: "On sait qu’une des plus graves lacunes des etudes d’histoire 
religieuse byzantine apparait au chapitre de la mystique, au point que 
lunę des plus grandes crises de TEglise d’Orient, celle de Thesy- 
chasme au quatorzieme siecle, semble inattendue et incomprehensi- 
ble. Aussi le P. Hausherr, savant auteur de tant d etudes penetrantes 
sur la mystique, est-il assure d'un nombreux auditoire, lorsqu’il fera. 
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en seance pleniere, nous ]’esperons, son expose intitule: "Pour ]’his- 
toire de la mystiąue byzantine” (cf. "Notes et Informations. Le 
Congres International des Ćtudes Byzantines [Romę et Naples, 20-28 
septembre 1936]”, Byzantion 11 [1936], p. 377-381, a la page 380). 

Comme il va nous le raconter avec une certaine malice, Hausherr 
n’a pas pu tenir au Congres sa conference et il ne Ta jamais publiee, 
ni dans le Byzantion, comme le lui demanda Gregoire, ni dans les 
Actes du Congres, selon les vceux du professeur “barbu” SiWio Giu¬ 
seppe Mercati. Par chance pour nous, il en a conserve quelques bri- 
bes dans les pages du joumal qu’Alexandra Celia a retrouve. 

20) L’edition des ocuvres de Symeon le N[ouveau] Th[ćologien], aban- 
donnee par egard pour le meconlentement des AA [sc. Assomplionnistes]. 
Et puisąue j’ai le temps, je vais raconter en q[uel]ques mots cette affaire. 
— Cest en etudiant la Methode d’oraison hesychasle que je reconnus la 
necessite, pour Thistoire de la spiritualite orientale, d’editer la vie et les 
CEUvres de Symeon. Jen ecrivis au P. Yiller qui fut de mon avis. Je tra- 
yaillais donc en loute innocence et paix. Je ne pensais dailleurs pas que la 
chose irait si vite. Mais un jour au repas de midi, a rinsl[itut] Or[ienlal], 
dans le refectoire provisoire au rez-de-chaussee de la maison qui devait 
disparaitre apres pour faire place a la bibliotheque, sur la via Napoleone 
III, le P. Sakać qui s'occupait alors de la "cuisine” des Orientalia 
Ch[ristiana], demande quel sera le prochain fascicule et ce disant il se 
tourne vers moi. Je prends la balie au bond, et, histoire de repliqucr a une 
laquinerie, je reponds que ce pourrait etre le mień. Je croyais vraimcnl 
que tout le monde entendrait la plaisanterie. Mais quelqu’un etait la, qui 
presidait, et qui prit tout au serieux. Et ainsi fut decidć, litteralement en- 
tre la poire et le fromage, lenYoi de mon m[anu]s[crit] a rimprimeur. 
Jeus parfaitement conscience de la gageure que cetait, de commencer a 
imprimer un travail encore si peu avance; mais d’une part, je croyais pou- 
voir compter sur la clairvoyance des reviseurs; d’autre part, il faut le dire, 
j’etais parfaitement indifferent au succes ou a lechec sur cc terrain de 
Icmdition. La pire des choses qui pul m’arriver, c'est que je fusse "coulć”, 
et alors je relournerais a mes moutons — je ne demandais pas mieux. 
Seulement, de reviseurs, il n’y en eut point, du moins pour le texte et la 
traduction. Quant a 1’lntroduction clle netait pas composće. Et voila 
laffaire engrenće. Tandis que simprime le texte, morccau par morccau, 
p[ar]c[e] q[ue] Timprimeur n’avait pas de quoi composer plus de 16 pa¬ 
ges, de caraclcres; je m’attelle a Tlntroduction; celle-la a trouve grace de- 
vant les censeurs, meme aux yeux du P. V. Laurent... Quant a la traduc¬ 
tion, j’avais une ebauche faite par le cher Pere G. Horn, a Florennes, pen¬ 
dant mon 3^ an. A rexamen elle se revela impossible a conserver: pas une 
phrase qui fut suffisamment exacte. Le pauvre P. H[orn] etait deja tenaillć 
par le mai qui devait lemporter, et apres avoir commence avec enthou- 
siasme, il avait eu hate de se debarrasser d'une besogne trop lourde et 
trop longue pour ses forces — il avait bacie, et me rapporta un jour avec 
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un geste febrile mon m[anu]s[crit] et le sień en me disanl: "Voila, fini". II 
restait dans sa version des trouvailles d’expressions, lueurs de son genie 
litteraire; mais il fallut lont refaire et cc fut double faligue, de traduire le 
texte et de corriger la traduction du P. H[orn], en cherchant a en conser- 
ver ce qui se pouvait. Tout cela pendant que s’imprimait le texte grec, 
dont m’incombait la correction des epreuves. La-dessus, nouveau surcroit 
de difficultes, je m’en vais a Enghien... Et quand enfin, la harassante be- 
sogne touchait a sa fin, un Jour arriva le n° des Echos d’Orient qui me lit 
tomber de mon haut! J ccrivis immediatement au prćsident de rinst[itut] 
Or[iental] qu’il n’y avait qu a retirer mon travail, p[ar]c[e] q[u’] evidem- 
ment celui des AA [sc. Assomptionnistes] vaudrait mieux. Mais je ne 
m’etais pas un seul instant imaginć que Mgr Petit morl, (1) [En bas dc 
page, le texte de la notę: (1) 11 est arrive a Mgr Petit de publier un textc 
que deux savants russes avaient annoncć avant lui. "Ils n'auront qu’a pre- 
senter leurs corrections”, dit-il a peu pres. Ils ćtaient donc vivants. Le fail 
est certain, bien que je ne puisse, par coeur, donner la reference.] il put y 
avoir un inconvenient a reprendre une publication necessaire a mes ćtu- 
des et a mes cours, dailleurs assez peu preparće encore par Tillustre ar- 
cheveque d’Athenes, comme le susdit article des E[chos d’]0[rient]' lui- 
meme Ic demontre. Jctais un nouveau-venu dans le camp des ćrudits; 
j’ignorais que, par Tirritabilite du moins, ils appartiennent au genus va- 
tum. Lesprit sportif manque dans cette race; et je ne le savais pas. Je ve- 
nais de Tappcendre. Aussi n'avais-je qua disparaitre avec mon factum. 
Seulement la direction des Or[ientalia] Ch[ristian]a ne lentendit pas de la 
sorte. (La suitę?) [Suivent six lignes du journal spirituel, du 29 fevric‘r et 
F’' mars.] 

1. III. 44. (suitę). J’ignorais, et ignore toujours ce qui sest passe cntrc 
elle et la direction des E[chos d']0[rient]. Je reęus une lettre me deman- 
dant de faire une notę justifiant la publication en cause. A quoi je repon- 
dis que ce n etait pas mon affaire; que, quant a moi, je prefererais me reti¬ 
rer. La notę fut rćdigee neanmoins, par qui? Elle ne me fut pas soumise 
avant Timpression. Je ne Tai meme jamais lue en entier. Partout ou j’ai 
pu, je Tai arrachće. Le plus que jen lus jamais, ce fut longtemps apres, a 
la Bibliotheque Yaticane ou jeus un jour a consulter mon volume (on n’a 
pas pu le rćduire aux dimensions des autres yolumes de la collection, a 
cause d’une lettre dedicatoire a S[a] S[aintetć] Pic XI, lettre dont jeus 
alors seulement connaissance). Voila la yerite. Tout ce bmit et cette po- 
lćmique me degouta si fort que je changeai entierement la direction dc 
mes trayaux. Laissant dormir un stock de copies faites a la Nationalc, a la 
Yaticane, a la Yallicelliana et ailleurs, je me mis a letude d’Ćyagre le Pon- 
tique. Pour cela il fallait perfectionner ma connaissance du syriaque et dc 
larmcnien. Pendant trois ans je ne publiai rien. La Revue d’Ascetique ct 
de Mystique desirait une traduction franęaise d’Ćyagre dans sa collection. 
Je me croyais la en toute securite, puisąue je trayaillais sur la demande 
du P. Cayallera. Un jour cependant jeus yent qu’un eleve du P. Maries 
preparait qu[el]q[ue] c[hose] sur Eyagre. Interroge a ce sujet, le P. Cayal¬ 
lera repondit que ce Monsieur, un armenisant, sJnteressait a la philolo- 
gie; que par consćquent je ne risquais pas dc me heurter a lui. Nean- 
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moins, et malgre les assurances donnees aussi par le P. Viller, je gardai 
ma iraduction dans mes tiroirs et me contentai de lancer d’abord, comme 
coup de sondę, le petit fascicule sur "Les versions syriaąue et armenienne 
d’E[vagre] l[e] P[ontique]’’ prolegomenes dailleurs necessaires. Resultat: 
approbation chalcureuse du P. Peeters, M. Lebon etc.; mais du P. Maries 
me parvinrent bientót, non pas une lettre directe demandanl ou donnant 
des explications, mais des chuchotements, des allusions, des echos 
Iransmis par des tiers... je compris que j’avais mis le pied dans un nou- 
veau guepier, pire peut-etre que le precedent. Je mets hors de cause M. 
Muyldermans dont je pus apprecier plus tard la comprehension et la dou- 
ceur. Mais a Paris, il y avait q[uel]qu’un qui, a tout venant, faisait la leęon 
a mon intenlion. Je pourrais citer les noms de plusieurs de ces "victimcs”, 
ou de ces agents du P. M.; j etais une bete noire, un affreux bonhomme, 
un sale type. Et on me regardait de travers a Romę et a Nimes (1) [Texte 
de la notę dans la marge: A Nimes au Congres Budę — q[uel]q[u]’un se 
rappellerait bien de quel osil il me regarda... Mais depuis, j’ai passe plus 
de six semaines a lui meltre au point un travail pour lequel il n etait pas 
preparć... Encore un qui aura appris a se mefier des “susurrones”!] et a 
Paris... Jeus ample loisir de savourer, au sens ironique, le "dulce est digi- 
to monslrarier cl dicier; Hic est!” [sic. Il sagit d’une reminiscence classi- 
que, le verset 28 de la premier satire de Perse (Aulus Persius Flaccus): "at 
pulchrum est digito monstrari et dicier 'hic est’”. Je remercie mon ncveu 
Paolo Poggi pour Tidentification.] Plus tard, apres des annees, des emis- 
saires d’autrcs milieux vinrent me supplier de passer outre (je pense bon 
nommer le P. de Guibert, le seul qui soit dans 1’eternite), et dc publier 
cettc traduction d’Evagre, qui serait si utile. Elle dort encore, onze ans 
apres, a Romę. — Je renversai la vapeur une seconde fois. Au Congres 
Orientalistc de Romę en 1935 j’exposai la necessite d’editer les ćcrits sy- 
riaques allribues a Jean de Lycopolis. Trois ans apres Sven Dedering, a 
Uppsala lanęail un premier volume. Aurais-je du me plaindre? Je fis la 
traduction de cc volume et demandai a Dedering de la publier. II en ful 
enchante. Depuis d'aulres suedois continuent Tcdition commencee (je n’ai 
pas vu le volume que Tun d’eux au moins m’a envoye a Romę), et tant 
mieux. D’ailleurs avant Jean de Lycopolis, je crus necessaire de deblayer 
le terrain en delogearit de la place qu’il occupait indument au 4*^ siecle, 
Gregoire de Chypre. 11 fut remis a sa dale, autour de 600, dans une ćdi- 
tion du "De Theoria sancta”. — Entre temps j’avais aussi abordć Phi- 
loxene de Mabboug (R[evue d']A[scelique et de] M[ystique]); mais comme 
M. Lebon s’en ćlait occupe, au point de vue theologiąue, je lui ecrivis 
pour lui demander s’il avait Tinlention d’en venir aussi a ses ecrits asceti- 
ques. II me repondit que non; que cependant un americain avait vague- 
ment manifeste une velleite de cc genre, mais que, a son avis, cela ne de- 
vait pas du tout m’empecher de m’y mettrc de mon cóte. Je brisai net — et 
attends encore un signe quelconque des projets d’Amerique. 

II faul dire que j’ai rencontre autre chose que ce farouche et ombra- 
geux annexionnisme. Sans reparler des suedois, je gardę un souvenir em- 
baume de mes relations avec les professeurs de Leyde, MM. van Aren- 
donk et Wensinck. Le premier qui oublie ses propres travaux pour aider 
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de toute sa science el de toute sa peinc Tinconnu qui recourt a lui. ‘‘C’est 
son grand plaisir”, disent ses collegues. Le second, que j'avais critique: lei 
un roquet qui jabote contrę un lion — et lui, illustre entre tous les orien- 
talisles, neut dautre souci au Congres de Bruxelles en 1938, que de me 
chercher pour causer longuement, s’enquerir du lieu et de Thcure de ma 
communicalion,: "P[ar]c[c] q[ue] je tiens a y assister”. Or, cette commu- 
nication, conlredisait encore M. Wensinck; et, la lecture finie, il se leve 
pour ... me remercier du secours que mes travaux apportenl aux siens, 
p[ar]c[e] q[ue] "nous ne pouvons pas lout faire” .... Un an apres M. 
Wensinck etait mott. Mais je sais qu’il se delassail de ses labeurs 

d’islamisant en publiant des opuscules de devotion- 

Aux histoires ci-dessus il y a des epilogues, tout a Thonneur de la plu- 
part des interesses. Je ne pouvais donner aux AA. [sc. Assompionnistes] 
aucune explication sans rejeter la responsabilite qu’ils me supposaient sur 
qui Tayait tout entiere — ou qui la partageait avec eux. Eux d’ailleurs se 
garderent de jamais souffler mot de la conlestation dans les occasions as- 
sez fTequcntcs que j’eus de les renconlrer. La premicre fut au Congres 
d’Athenes en 1930, ou je pris part avec mon ami A. Vogt, apres quelques 
semaines passees a THagion Oroś. Je n’etais rien; ils etaient des “puis- 
sances” dans celle ville ou lun dentre eux avait naguere ele archeveque 
(avec le succcsseur de Mgr Petit, Mgr Filippucci, jeus amplement le loisir 
de faire connaissance au cours de plusieurs apres-midi que je passai avec 
lui, soit chcz lui, soit a travers ville, en visite p[ar] ex[cmple] chez le 
nonagenaire ancien chartophylax du Phanar, M. Gedeon). Les relations 
furent correctes — el reticentes. Il fallail faire qu[el]q[ue] c[hose]. La 
Providence en fournit le moyen. Vogt et moi, nous elions inscrits pour 
une grandę excursion a Sparte. Ouand je sus que les inscriptions etaient 
closes, el les AA. [sc. Assompionnistes] forclos, il me vint une irresistible 
envie de leur ceder la place; jen dis un mot a Vogt qui tout a coup neut 
plus aucune envie de faire le voyage. Ce ful lui qui alla faire la dćclaration 
au siege du comitć. Deux AA. [sc. Assompionnistes] eurent ainsi la joie 
scientifique dune randonnee darcheologues. Ont-ils jamais su a qui ils la 
devaient? En tout cas, je leur dus ce jour-la une joie bien plus grandę, 
d’une autre essence. — Pendant des annees — une dizaine d'annćes — 
une autre joie me fut en partage, grace a eux ou a leur ambiance, dans la 
Ville Eternelle. Ils demeuraient sur un Lungolevere, loin de la Via Bixio 
ou leurs admirables petites Soeurs dc TAssomption deployaient silencieu- 
sement leur aclivite au service des pauvres gens. Or, ces Sceurs avaient 
besoin d’un confesseur tous les dimanches pour les clients de leur cha- 
pelle. Je ne sais comment — Dieu le sait qui est Bon — il se fil que cc 
confesseur ce fut moi. L’entente fut parfaitc avcc les Soeurs, qui me de- 
mandaient souvenl un sermon pour elles. "Vous, dis-je un jour, a la Supe- 
rieure, vous etes catholiques'’. Le mćritc en revicnt sans doute a leur lon- 
dateur, el aussi a leur P. Spirituel actuel, le P. Severien (Salaville)... 
Commc quoi, on a toujours tort quand on se fache, au moins le tort de se 
facher. Enfin, pour terminer ce recit trop long, j’ajoute quc parmi les jeti- 
nes reerues, tel quc le P. Gouillard, je constatai une volonte resolue de 
paix, dentente, deslime et de collaboration. Amen. 
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Quant a M. Muyldermans, loccasion de nouer des relations personnel- 
les avec lui tarda longtemps a venir. Au Congres des Orientalistes en 
1938, je le cherchai en vain; d'aucuns attribuaicnt son effacement a sa ti- 
midilć. Cela faisail un peu "les dcux timides”. Mais un peu plus tard, 
ayant decouvert dans une publication rarissime d’Epiphanovitch, en 
russe, des soi-disant “Capitula practica” qui etaient notoircment eva- 
griens, je pris ma plume pour offrir a M. M[uyldermans] de les incorporer 
a ses propres trouvailles. La reponse fut aussi aimable que possiblc. M. 
M[uyldermans] me dit de les republier sans retard; il se rejouissait de no- 
tre collaboration sur un m[eme] champ de travail... Kai 7tdAiv dpqv. 

Au Congres byzantin de Romę en 193? [1936] (je confonds les dates!) 
je devais lirę une communication “sur les desiderata les plus urgents de 
rhistoire de la mystique byzantine’’. Le mol mystique figuranl la pour 
remplacer celui de spiritualite peu ou mai compris par les profanes, mais 
en fail il s’agissait de spiritualitć au sens generał. Mon manuscrit dans ma 
poche je men fus a la nouvelle Universite. Il y avait cu un peu de pagaie 
dans Torganisation ou dans robservation des reglements. Les orateurs 
empietaienl sur le temps de leurs successeurs... on ne savait plus quis, 
qua hora, quo loco verba facturus esset. Ainsi un jour j’avais rencontre M. 
Schatzmann, balois-gencvois peu habituć a ce doux laisser-aller, qui mc 
dćclara "Je suis furieux, je m’en vais..." en brandissant le roulcau de son 
memoire. Le comite venait en consequence de recommander encore for- 
tement aux honorables de ne pas depasser les 20 minutes qui leur etaient 
imparties. Apres differents changements, mon tour fut fixe a la derniere 
heure de ce jour-la, avant la fermeturc des portes. J’assistai a toute la 
seance. L'avant dernier a parler fut M. Grćgoire, le prodigieux et presti- 
gieux directeur de Byzantion. Ouelle figurę allais-jc faire apres lui? Au 
licu d'un sujet, le voila qui en annonce deux. II parle, il parle dabon- 
dance... Le premier des sujets annonces n etait pas termine, que Theure 
avait passe... Et cela continue: il reste un quart d’heure, dix minutes.... 
J'eus 1’impression tres nette que lout en perorant avec son aisance phe- 
nomenalc, le grand homme ne me perdait pas un instant de vue. Enfin, 
cinq minutes avant Theure de la clóture, je ramassai papiers et chapeau et 
ferraiolo et m’en allai, pas fache du tout d’avoir echappe a une corvec. — 
Mais quel ne fut pas mon ćtonnement q[ucl]que temps apres, quand je 
reęus de ce meme Grćgoire une carte de Bmxellcs, ou apres avoir dit tout 
le mai qu’il pensait de ce congres romain, lui qui m’avait sciemment em- 
peche de lirę ma communication, il en venait a me parler de "la plus im- 
portante des Communications, la vótre”!! En consequence il demandait 
pour son Byzantion Thonneur de la publier. — Il ne la connaissait que par 
le titre. — Je lui repondis en le remerciant... de m’avoir sauve par son obs- 
truction d’une 'Blamage' (II aime a parsemer ses phrases de mots alle- 
mands ou autres); que mon mćmoire ne valait pas la publication et que 
j etais resolu a ne pas le publier. Et en effet ma resolution fut prise, inspi- 
ree par rexagćration des eloges. II devait y avoir une raison a ce procćdć 
en deux parties. Ce ne fut que plus tard que je crus la comprendre, devant 
Tinsistance de M. Mercati (dit II Barbato) pour inserer mon travail dans 
les "Atti” du Congres — je le priai "di non farne parola" — et du president 
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de rinsl[itut] Or[iental] pour le faire paraitre dans les Or[ientali]^ Ch[ris- 
lia]'^®. Je me rappelai alors r"annexionnisme” des erudits, et je me dis que 
la Providence s elait servi de M. Gregoire pour mempecher de donner 
leffaranl spectacle d'un iravailleur derudition qui livre a la curec 
generale cette proie si precicuse que sont les problemes a etudier. II est 
vrai que le but de M. Gregoire avait ete tout autre — car il avail un semi- 
naire de byzanlinistes auxquels il fallait fournir une pi tance toujours 

nouYclle-J’ai peut-etre eu tort de n etrc pas naif jusqu’au boul; 

mais pourquoi le tres ó^uSepKiję M. Gregoire n’a-t-il pas su que trop d’ha- 
bilite risque de provoquer chez les plus lourdauds une reaction de clair- 
Yoyance? Erifin, je fais mon mea culpa, et mieux qu’en paroles, puisquc 
j’ai transcrit ci-dessus q[uel]ques uns de ces fameux "desiderata de la 
Mystique byzantine” et exlra-byzantine. II y en aYail daulres, mais je les 
ai oublies — quatre ans de guerre ont passe la-dessus — le byzantinisme 
et rorientalisme mont des airs de prć-histoire — la tete est Yide, p[ar]c[e] 
q[ue] souYent le Yentre creux — 1’age aYance a etapes renforcees — je n’ai 
ni liYres, ni reYues, ni aYCC qui causer. — Aussi est-ce seulement pour oc- 
cuper le temps, utilemenl peut-etre, qu’avec un mauYais stylo je me suis 
exerce a ecrire dans ce franęais que je nc sais pas, parce que je n’ai pas le 
droit de le saYoir. 

De loul, Dieu est beni. Amen. Si jamais q[uel]qu'un lit ces pages, qu’il 
le fasse aYec la serenite aYec laąuelle elles ont ete ćcrites. II se trompe s’il 
y croit pcrccYoir des taches damertume. Les souffrances — dailleurs de- 
puis longtemps tournćes en bonheur — que le Pere Celeste a daigne 
menYoyer, ou mieux, me presenter de sa main, ne seront ecrites que dans 
son LiYre a Lui — a la gloire de sa Charitć. Les anecdotes ci-dessus, mon 
passage un peu cahoteux dans le byzantinisme, ce sont hochels denfants. 
A qui le Pere les enleve, c’est qu’Il le veut rendre adulle in Christo Jesu. 
Amen. 

LIII.44. Ihs. Maria 
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La spiritualita bizantina e le sue scuole 
nell'opera di Irenee Hausherr 


Con ]’anno accademico 1928-29, Padre Irenće Hausherr' iniziava i 
suoi corsi in ascetica e mistica al Pontificio Istituto Orientale, sosti- 
tuendo Marcel YilleH che vi aveva insegnato dal 1923 al 1927. Nel 
biennio precedente, Hausherr aveva pubblicato due brevi ma densi 
Yolumi, luno consacrato alla dottrina ascetico-spirituale di Teodoro 
Studita (1926)^ e Taltro al metodo di orazione tradizionalmente attri- 
buito a Simeone il Nuovo Teologo (1927)'*. Queste ricerche degli inizi 
contengono in nucę molte linee di ricerca e proposte interpretative 
della spiritualita bizantina che, sviluppate nel decennio seguente, sa- 
ranno poi recepite e utilizzate da intere generazioni di studiosi. II 
contributo di Irenee Hausherr alle ricerche sulla storia della spiritua¬ 
lita bizantina si rivela gia decisivo con gli studi di ąuesto periodo, ben 
prima dei grandi volumi tematici della maturita sul penthos (1944), 
]a philauthia (1952), sulla direzione spirituale (1955), sulhEsicasmo 
(1956 e 1962) e sui nomi di Gesu (1960). 

1. Da Simeone il Nuoyo Teologo allo Pseudo-Simeone 

Dopo aver trattato del martirio della sottomissione (papTUptOY ifię 
UTOTayfię)^ nelle Catechesi di Teodoro Studita, Irenee Hausherr si 
volge alla personalita e allopera di Simeone il Nuovo Teologo. L’inte- 
resse per ąuesta figura era caratteristico dellepoca. Soprattutto dopo 


' Per la figura e 1’opera di 1. H. abbiamo utilizzato T. Spidlik, "In memoriam. 
Irenee Hausherr S.I. (7.6.1891 - 5.12.1978)", OCP 45 (1979) 159-165; V. Poggi, Per la 
storia del Pontificio Istituto Orientale. Saggi sullistituzione, i suoi uomini e 1’Oriente 
Cristiano, (= OCA 263), Roma 2000, 221-225 (Irćnee Hausherr: un maestro); A. Celia, 
Unita di dogma e di spiritualita nel pensiero di Irenee Hausherr, (= Diss. Pb. D. PIO), 
Roma 2002. 

^ Sul ąuale v. innanzitutto G. Dumeige, "Yiller Marcel”, DSp 16 (1994), coli. 799- 
801. 

^ Saint Theodore Studite. L’homme et 1'ascete, dapres ses Catścheses, (= OC 6/1), 
Roma 1926. 

'* La mćthode d'oraison hesychaste, (= OC 9/2), Roma 1927. 

® Cfr. Saint Theodore Studite, 28. 
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la pubblicazione della monografia di Karl Holi (1898)^, gli scritti di 
Simeone avevano attirato l’attenzione di bizantinisti, come Karl 
Krumbacher (1897)^, di filologi classici, come Paul Maas (1922)®, e 
anche di un Martin Buber (1909)* e di un Friedrich Heiler (1918)'°. 
Non soltanto ragioni d’ordine culturale spingevano I. Hausherr a 
ąuesto argomento, ma anche una evidente simpatia personale verso 
Simeone, che traspare in molte circostanze anche nei suoi contributi 
piu tardi. Egli riteneva inoltre che «le travail preliminaire a Thistoire 
des doctrines hesychastes doit commencer par la publication des 
ceuvTes de Symeon le Nouveau Theologien»". Yolendosi dedicare a 
ąuesta fatica, I. Hausherr inizió eon alcune ricerche preliminari, eon, 
per COSI dire, i rami secondari della tradizione, lo studio e 1’edizione 
del Metodo della santa preghiera e attenzione attribuito a Simeone e 
poi della Vita del santo scritta da Niceta Stethatos (1928)'^. L’uscita di 
quest’ultimo testo suscitó il disappunto degli Assunzionisti della rivi- 
sta Źchos d’Orient'^, dal momento che la pubblicazione della Vita di 
Niceta e delle opere di Simeone era gia stata annunziata un ąuarto di 
secolo prima daUassunzionista Louis Petit, poi arcivescovo latino di 
Atene"*. Questa piccola polemica fu senza dubbio una delle tanie 
ragioni che spinsero padre Hausherr lontano da Simeone il Nuovo 


* Enthusiasmus und Bujigewalt beim griechischen Mónchtum. Eine Stiidie zu Sy¬ 
meon dem neiien Theologen, Leipzig 1898. 

* Geschichle der byzanlinischen Litteralur, Munchen 1897, 153-154. 

® "Aus der Poesic des Mystikers Symeon'’, in Feslgabe A. Ehrhard, Bonn - Leip/.ig 
1922, 328-341. 

* Ekstatische Konfessionen, Jena 1909. 

'° Dos Gebet, Munchen 1918, 1920^ 247. 

" La melhode, 102. 

I. Hausherr, G. Horn, Un grand myslique byzantin: Vie de Symeon le Nonvea\i 
Theologien (949-1022) par Nicetas Stćthatos. Texte grec inedit et traduction franęaise 
avec introduction, notes cńtiąues et index, Roma 1928 (OC, 12). 

Cfr. V. Laurem, "Un nouveau monument hagiographiąuc. La Vie de Symeon Ic 
Nouycau Theologien", EO 28 (1929) 431-443. 

Cfr. J. Pargoire, "Mont Samt-Auxence. Ćtude historiąue et topographiąue”, ROC 
8 (1903) 445 n. 1; Id., "Les saints-Mamas de Constantinople", Izvestija Riisskago Ar- 
cheologićeskago Instituta v Konslantinopole 9 (1904) 48. Non 6 un caso che Tintrodu- 
zione di L. P. scritta nel 1904 yenga stampata proprio nel 1928: L. Petit, "La Vie et les 
oeuyres de Symćon le Nouycau Theologien", EO 27 (1928) 163-167. Su L. Petit y. in- 
nanzitutto G. M. Croce, "Alle origini della Congregazione Orientale e del Pontificio 
Istituto Orientale. II contributo di Mons. Louis Petit", OCP 53 (1987) 257-333; Mgr. 
Petit, Assomptionniste, fondateurdes "Źchos d’Oiient", Archeveque latin d’Athenes (1868- 
1927), a c. di B. Holzer (Roma 2002, OCA 266); per l’opcra scientifica dcgli Assunzio¬ 
nisti cfr. A. Failler, "Le centenaire de Tlnstitut Byzantin des Assomptionnistes", REB 
53 (1995) 5-40 (bibl,). 
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Teologo, e in generale dalie ricerche «tecniche» neirambito bizan- 
tino, verso la spiritualita siriaca, il Messalianismo, Evagrio Pontico, 
ecc. 

Ma ritomiamo al volumetto del 1927, esaminando da vicino l’edi- 
zione del Metodo della santa preghiera e attenzione, il rigetto dellattri- 
buzione tradizionale a Simeone il Nuovo Teologo e la nuova tesi qui 
abozzata (e in seguito avanzata) da I. Hausherr, e, infine, alcune rea- 
zioni provocate da ąueste pagine. 

Fino a quel momento il testo originale del Metodo era inedito, dal 
momento che la Filocalia (1782) e la raccolta delle opere di Simeone 
(1790) lo presentavano nella stessa versione neogreca'^, che, tra Tal- 
tro, ometteva alcuni dettagli del passaggio propriamente «tecnico». 
Soltanto questa sezione delhoriginale era stata stampala da Leone Al- 
lacci (1588-1669) che da un lato utilizzava direttamente un mano- 
scritto del Metodo'^’ e, dalhaltro, riprendeva 1’estratto conservato dal 
florilegio antipalamita composto dalio ieromonaco Nifone nel XIV 
secolo*’'. Questi passi sono ripresi dagli autori successivi, da Franęois 
Combefis (1605-1679) in poi'®. 

II Metodo, testo «reste jusqu'ici enfoui dans un assez grand nom- 
bre de manuscrits»**, e pubblicato da I. Hausherr sulla base di cinque 
codici della Biblioteca Yaticana (Vatic. Gr. 658, 710, 730, 735, Ottob. 
Gr. 459) e uno della Bibliotheque Nationale di Parigi (Paris. Gr, 
1076), scelti evidentemente per ragioni di comodita. La base delledi- 
zione e perció rappresentata da un numero limitato di testimoni 
(nemmeno un decimo di ąuelli che ci sono attualmente conosciuti), 
utilizzati per dare «un texte majoritaire»^°. Senza soffermarci sulla 
bonta di singole lezioni o casi simili, possiamo cosi osservare (ma 
solo unedizione critica del Metodo potrą fomire tutti i chiarimenti 


riEpi T<i)V Tpióiy TpÓ7ta)v iflę TtpooEUzflę XÓYoę pETay^toTTio&Kii; Eię KoivoTEpav 6ia- 
XeKiov, icai żyraCSa teBeIi; Eię r,i)K:oXa)TEpav T(Iiv a7j^oucrcEpa)v KaT(y^T)\|;iv: <l>}XoKaAia tu)v 
i£pu)v \r]7mK(bv, Athinai 1974-76'*, 81-89 = £vp£wv tov N£ov 0eoXdyov rd Evp\aKÓpe\a, 
Venezia 1790, 364-369 = PG 120, coli. 701-710. 

«Namque orat. 3 de oratione, sive attentione, modum orandi suis, ut lumen Del 
videanl, eoque illustrentur, ita praescribit; Pipo 7tavTa)V - oe 6i6d^ei [Hausherr, La 
methode, 163,1. 7-165,1. 17]», De Symeonum scriptis dialriba, Parisiis 1644, 176. 

Le righe oKaKoaę - Epjt>.Eov» (Hausherr, La mśthode, 164, 1. 6-165, 1. 6), ivi, e 
anche in De Ecclesiae Occidentalis et Orientalis perpelua consensione, Coloniae Agrip- 
pinae 1648, 829. Per il flonlegio dello ieromonaco Nifone cfr. A. Rigo, "L’Epistola a 
Menas di Gregorio Palamas e gli effetti dellorazione", Cristianesimo nella Sioria 9 
(1988) 59-60. 

Bibliothecae graecornm patrum auctarium novissimum, II, Parisiis 1672, 129. 

' * La methode, 111. 

Ivi, 149. 
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necessari) che dal testo pubblicato sulla base di un campione cosi 
ristretto (e casuale) di codici non ci si rende conto che la tradizione 
manoscritta del Metodo si divide in due rami^', i cui testimoni piu 
autorevoli sono per a 1’Athos Xenoph. 36 (738) (a. 1313/4)^^ e per b 
]’Oxford Canon. Gr. 16 (inizi del XIV seco]o)^h 

I. Hausherr, pubblicando ąuesto testo, dimostra in modo definiti- 
vo come 1’attribuzione tradizionale a Simeone il Nuovo Teologo non 
sia sostenibile^'*. In verita, dubbi sulla patemita del Metodo circo]ava- 
no da molto tempo. Se gia Antonio Possevino (1608) appariva incerto 
circa questa attribuzione^^, ąualche decennio dopo Franęois Combe- 
fis (1672) citando il passo «tecnico», scriveva: cosi dice Simeone, se 
ammettiamo che il Metodo sia veramente suo, infatti «potuerint 
aemuli, quos tantos Symeon passus est, hoc illi affingere, ut est facile, 
unum aliquem ejusmodi tractatum, ve] sermonem, vel epistolam, non 
tantae molis aut industriae, ve] ejus infamandi causa, ve] capturan- 
dae auctoritatis, alteri subdere. Hinc innumera illa eTriypacpopEycoy se- 
ges et \|/eu5oejtiYpd(p<ji)V apud Graecos pariter et Latinos»^^. Tra il finirc 
del XIX e gli inizi del XX secolo lo scetticismo sulFautenticita simeo- 
niana dellopuscolo sullorazione era diffuso, ma mancavano giudizi 
definitivi sulla questione^''. Karl Holi (1898) era stato molto reciso 
quando aveva scritto: «die Rede Ilepl Jtpooeu^fię Kai Jtpooo^fię (...) ist 
sicher unecht», ma faceva seguire questa affermazione da veloci con- 
siderazioni sulle differenze di idee e di stile tra le opere autentiche di 
Simeone e il frammento del Metodo pubblicato da Leone Allacci^*. I. 
Hausherr invece, sulla base delFintero opuscolo, dimostrava in modo 


I. H,, conoscendo solo il Vatic. Gr. 710 (B) quale testimone del ramo b, ri.solve 
la ąuestione ponendo un lungo passo in apparato (ivi, 66,1. 33 app., 67, 1. 5 app.) 

Sul codice cfr. Sp. P. Lampros, Catalogue of the Greek Manuscńpts on Mount 
Athos, II, Cambridge 1900, 64-65; per la data v. P. Gćhin, Ńvagre le Pontigue, Sur les 
pensees, (= SC 438), Paris 1998, 63. II passo in ąuestione e a p. 564. 

Sul codice cfr. A. Guillaumont & C. Guillaumont, Śvagre le Pontigue, Traitś pra- 
tigue ou le moine, I-II, (= SC 171), Paris 1971, 226-230; Gehin, Evagre le Pontigue, 60. 
II passo in ąuestione e ai ff. 93''-94''. 

La methode, 111 -118. 

«(...) scripsisse porro dicitur Simeon hic iunior. De tribus modis orandis», 4p- 
paratus sacer, II, Coloniae Agrippinae 1608, 406; Johannes Pontanus, Symeonis lu- 
nioris opuscula, Ingolstadt 1603 ricordava invece di non aver trovato il trattato sul- 
Torazione «in Bavaricis codicibus». 

Bibliothecae graecorum patrum auctarium novissimum, 129. 

Cfr. a esempio J. Stein, Studien uber die Hesychasten des vierzehnten Jahrhun- 
derts, Wien 1873, 10-11; G. Papamichail, 'O dyioę rprjyópioę ó LlaAapaę, Alexandria 
1911, 59. 

Enlhusiasmus und Bufigewalt, 35, 217-218. 
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definitivo come Taitribuzione dellopera a Simeone dovesse essere ri- 
gettata. 

Gia in questo Yolume, I. Hausherr formula un’ipotesi^’, che ąual- 
che anno dopo eon Tarticolo Notę sur l’inventeur de la methode dorai- 
son hesychaste (1930)^° trasformera in «certezza», secondo la ąuale 
1’autore del trattato sulla preghiera sarebbe il monaco athonita Nice- 
foro (seconda meta del XIII secolo) e il Metodo la prima redazione 
delloperetta sulla custodia del cuore edita dalia Filocalia sotto il 
nome di Niceforo. Questa tesi poggiava su due argomenti, 1’uno d’or- 
dine contenutistico (somiglianza del passaggio «tecnico» del Metodo 
e del trattato di Niceforo), Taltro ricavato dalie testimonianze di alcu- 
ni codici. Questa ipotesi, contestata subito (1931) dallassunzionista 
Martin Jugie^', e stata ripresa dalia maggior parte degli studiosi fino a 
tempi recenti. Lo stesso I. Hausherr riproporra in alcune opere la tesi 
di Niceforo «inventore» del metodo di orazione^^, mentre in altre si 
mostrera piu incerto circa la fondatezza di ąuesta tesi^^. Un esame 
degli elementi intemi ai testi e, soprattutto, dei dati fomiti dalia tra- 
dizione manoscritta rende ąuesta ipotesi di fatto insostenibile”. 

11 YoIume La methode doraison fu allorigine non solo di discus- 
sioni di tipo filologico e letterario sul testo, ma soprattutto di una 
lunga disputa sulla valutazione e 1’importanza da accordare alle tec- 
niche di preghiera. Al momento della pubblicazione del Metodo, sul- 
1’opera e Tautore pesaYano ancora in ąualche misura giudizi antichi. 
Leone Allacci, trattando deir«eresia degli omfalopsichici e messalia- 
ni», aYeva scritto: 


La methode, 129-134. 

OC 20(1930) 179-182. 

"Les origines de la methode d’oraison des hćsychastes", EO 30 (1931) 179-185. 
Su M. Jugie cfr. V. Laurent, ‘‘L'ccuvre scicntiFiąue du R. P. Martin Jugic”, REB 11 
(1953) 7-18; A. Failler, "Jugie Martin", LTK^ 5 (1996). col. 1071. 

E. g. Noms du Christ et voies d'oraison, (=OCA 178), Roma 1960, 269-276; "La 
kryptę melete des moines”, in XII‘ Congrds International des Śtudes Byzantines — 
Ohrid 1961, Resumes des Communications, Beograd 1961, 47. 

Cfr. a es. "Les Exercices Spirituels de Saint lgnące et la mdthode doraison hesy- 
chastiąue", OCP 20 (1954) 17 e n. 1. 

Cfr. la discussione in A. Rigo, "Niceforo 1'esicasta (Xin sec.); alcune considera- 
zioni sulla vita e suiropera", in Amore del bello, studi sulla Filocalia. Atti del "Simposio 
Internationale sulla Filocalia^, Magnano 1991, 87-95. 
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Yerumtamen similium errorum ac haeresum fons et origo fuit isle 
Symeon. (...) Namąue orat. 3 de oratione, sive attentione, modum orandi 
suis, ut lumen Del videanl; eoque illustrentur, ita praescribit^^. 


Un giudizio simile era stato espresso da Franęois Combefis; 

Quod vero seąuitur plenum ineptiae est, cum pari impietate. (...) Haec sic 
affectata ac ridicula, ipsa se faluae mentis deliria produnt, et ąuibus ma- 
lus spiritus illudat, non ipse bonus Spiritus cor hominis impleat^^. 


In tempi piu vicini, ]’atteggiamento di moiti era ben sintetizzato dalie 
parole di Constantin Jirećek (1876): 

Verso la meta del XIV secolo si sviluppó suirAthos un misticismo di tipo 
particolare. I suoi seguaci, i cosiddetti esicasti, si sprofondavano in oscu- 
re cclle claustrali nella conlemplazione del loro ombelico, finche immagi- 
navano di scorgere altorno a esso una luce soprannaturale, che li riempi- 
va di bealitudine celeste. Da ąuesto vaneggiamento nacąuero furibondc 
tempeste teologiche, concili, anatemi^^. 

Rispetto a ąuesti precedenti, i giudizi di I. Hausherr appaiono leg- 
germente piu sfumati: 

En resume, donc, deux exercices composent la melhode, la recherche du 
‘lieu du ccEur’ — qui a valu aux hesychastcs le nom d’‘omphalopsychiqucs’ 
— et la repetition ininterrompue de la ‘priere de Jesus’. Moyennanl quoi 
on arrivera a voir ‘ce qu’on ne savait pas’, c’cst-a-dire, en lermes theologi- 
ques, selon Palamas la ‘lumiere du Thabor’^®. 


Se da un lato egii parła poi di «methode rapide et scientifique»^^, egli 
usa anche, senza dubbio condizionato dalio stile personale («puerilite 
invraisemblable», «Eldorado mystique», ecc.y° e dal clima dell’epoca. 


De Symeonum scripta, 176. 

Bibliothecae graecorum patrum auctarium novissimum, 129. 

Geschichte der Bulgaren, Praha 1876, 310-311; cfr. anche e. g. Stein, Stiidieii 
uher die Hesychasten, 10-11; J. Bois, "Les hćsychastes avant le XIV' sieclc”, EO 5 
(1901) 1; R. GuKWanA, Essai sur Nicephore Gregoras, Paris 1926,23-24. 

La methode, 111. 

Ivi, 127; V. anche Un grand mystique byzantin, Xn; “Les grands courants de la 
spiritualite oricntale”, OCP 1 (1935) 124 (des methodes savantes, pour abrćgcr les 
longueurs de la voie ascetiąuc), ecc. 

La methode, 101 n. 1, 125. 
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termini piu crudi; tutti gli elementi presenti nel Metodo «s'en retrou- 
vent chez les sinaites, mais sous formę de comparaisons; les hesy- 
chastes ont pris ces figures a la lettre et les ont materialisees grossie- 
rement (...)• Ouelles influences ont amene les hesychastes a prendre 
toute cette poesie pour une realite? D’aucuns y soupęonnent une in- 
filtration hindoue. Peut-etre 1’humaine betise suffit-elle a tout expli- 
quer»‘**. Al di la di ąuesti fuochi d’artificio verbali, rivelatori forsę 
della sua idea di trovarsi effettivamente di fronte a un «metodo certo 
e scientifico», ci sembra che alcune parole pronunziate ąualche anno 
dopo (1934) contengano meglio di tante altre la sua valutazione defi- 
nitiva delle tecniche per 1’orazione; 

Pour etrangers que paraissent ces procedes — appeles par leurs adeptes 
meme physiąues et scientifiąues — ils ne sont pas en tout la propriete ex- 
clusive des orientaux [allusione evidenie agli esercizi ignaziani!], et sans 
doute le theologien averti ne niera pas a priori leur legitimite; il exigera 
seulement de ne pas leur attribuer une efficacite infaillible, au point sur- 
tout desperer atteindre par eux la contemplation divine sans passer par 
tous les renoncements et toutes les purifications ascetiąues. Les initia- 
teurs du mouvement hesychaste etaienl trop au fait de la tradition pour 
tomber dans cette erreuri^. 


Il giudizio qui espresso, owero la legittimita dal punto di vista 
teologico dei metodi di preghiera, distingue nettamente la posizione 
di I. Hausherr da quella dei suoi insigni predecessori e anche da quel- 
la assunta allora da Martin Jugie. Quest’ultimo, dopo aver parlato del 
«bizarre procede physique employe par les hesychastes», concludeva 
eon considerazioni molto severe: 

La fausse mystiąue a commence a penćtrer dans le monachisme byzantin 
a lepoąue ou Ic schisme ćlait virtuellement accompli, c'est-a-dire pendant 
la periode qui va de Photius a Michel Cenilaire. Cela ne veut pas dire que 
lerreur ait ete generale, mais elle exislait a l'etat endemique parmi cette 
categories de moines qu’on appelait les hesychastes^^. 


Questi giudizi sui metodi di preghiera suscitarono una reazione da 
parte ortodossa, in particolare perche si ritenne che la loro importan- 
za per la vita spirituale era stata troppo enfatizzata. Il primo a inter- 
venire nel 1936 fu il monaco athonita Yassilij (Krivocheine) di Ha- 


Ivi, 146. 

"Les grands courants de la spiritualitć orientale”, 133. 

"Les origines de la methode d’oraison des hesychastes”, 184-185. 
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ghiou Panteleimonos, futuro arcivescovo ed editore di Simeone il 
Nuovo Teologo'*'*. Al di la di alcune osservazioni di carattere piti gene¬ 
rale'*^, egli fissava Tattenzione sul metodo d’orazione. Sbaglia chi, 
come I. Hausherr e M. Jugie, vedono <dn the mental prayer of the 
hesychasts an attempt to find an easy way to salvation, a desire to 
evade the labours of a life of virtue and, so to speak, to reach ‘cheaply 
and mechanically’ a State of mystical ‘enthusiasm’»''^. E ancora Haus¬ 
herr commette un errore perche 

he often identifies the essence of mental prayer with its auxiliary methods 
(...)• The attainment of higher spiritual States appears to Hausherr (in his 
interpretation of‘hesychastic prayer’) as a necessary resull (’on finira par 
trouver’) of a stubbon persistence in methods of prayer, and not as the 
fruit of interior union of man with God and the free action of divine 
grace, as was in reality taught by all those who practised mental prayer. 
(...) Jugie, Hausherr and others arrive at the conclusion that the hesy¬ 
chasts wished to replace the hard way of keeping the commandmenls by 
an 'easy, mechanical’ performance of prayeh*^. 


La replica di I. Hausherr delhanno successivo (1937), eon la ąuale 
intendeva «convaincre le P. Basile qu’il a eu tort de voir en nous des 
ennemis des methodes comme telles» e si dichiarava in sostanza d’ac- 
cordo eon le osservazioni sul metodo del monaco aghiorita'*®, non po- 
se fine alla guerelłe, che vide di li a poco (1944) il duro intervento del 
teologo russo della diaspora parigina, Yladimir Lossky (f 1958)'*^. Nel 
suo, oggi celebre, studio sulla teologia mistica della Chiesa d’Oriente 
scriveva infatti: 

L’Esicasmo e conosciuto in Occidente principalmente grazie alle operę 
dei Padri Jugie e Hausherr, autori molto eruditi, ma che purtroppo danno 
prova di uno strano zclo nel denigrare Toggetto dei loro studi. Ferman- 
dosi soprattutto sulla tecnica esteriore delforazione spirituale, ąucsti cri- 


“Asketićeskoe i bogoslovskoe uCcnic sv. Gregorija Pałamy", Seminarium Konda- 
kovianum 8 (1936) 99-154, trąd. ingl., "The ascetic and the thcological teaching of 
Gregory Palamas", The Eastem Churches Quaterly 3 (1938) rist. London 1954 (per 
ragioni di comodita utilizziamo questa edizione). Su V. K. cfr. in primo luogo E. 
Yoordeckers, "In memoriam Basile Krivocheine'', Byz 56 (1986) 5-15. 

V. COSI la discussione sulla spiritualita cenobitica ed cremitica (ivi, n. 2). 

lvi, 8 e n. 41. 

'*■' lvi, nn. 52-53. 

"A propos de spiritualite hesychaste: controversc sans conlradicteur”, OCP 3 
(1937) 260-272. 

Sul ąuale cfr. T. Spidllk, "Lossky Yladimir", LTK^, t. 6 (1997), col. 1061. 
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tici moderni sapplicano nei loro scritti a ridicolizzare una pratica di vita 
spirituale che e loro eslranea. Essi rappresentano gli esicasli come mona- 
ci ignoranti e grossolanamente malerialisti, i quali pensano che l'anima 
risieda nellombelico e che la nostra respirazione contenga lo Spirito di 
Dio; si dovrebbe ąuindi trattenere il fiato e fissare lo sguardo sullombcli- 
co, ripetcndo senza posa le stesse parole, per cadere nello stało estalico. 
Sarebbe, insomma, un procedimcnto puramcnte meccanico per provo- 
care un certo siato spirituale^®. 


L’accusa a I. Hausherr di ridicolizzare i metodi dorazione e, so- 
prattutto, ąuella di confondere una tecnica esteriore eon la stessa 
preghiera interiore sara ripresa negli stessi circoli parigini (come 
ąuello di «Dieu vivant»), e poi da diversi autori ortodossi in particolar 
modo nel corso degli anni ’50®'. Tra tutti menzioniamo Lev Gillet^^ 
autore sotto lo pseudonimo «Un monaco della Chiesa d’Oriente» di 
un fortunato libriccino sulla Preghiera di Gesu (1951). Egli racco- 
mandava che 

il importe de dissocier nettement la priere de Jesus de toute techniąue 
psycho-physiologiąue. L’invocation du nom de Jesus se suffit a elle-meme 
(...). Ces choses sembleraient aller de soi. Cependant ceux-la meme des 
thćologiens latins qui ont lu le plus de lextes relatifs a la priere de Jćsus 
commettent a son egard d’etranges meprises^^. 


A partire dagli anni ’60, le discussioni si sono via via affievolite, o 
hanno mutato radicalmente di prospettiva, sia per un consenso di 
massima raggiunto dalie parti, sia per il mutamento dei tempi legato 
alla stagione conciliare^'*. A ąuesto cambiamento contribui anche Tin- 
teresse dimostrato, nelbimmediato dopoguerra, dagli storici delle reli- 
gioni per gli aspetti piu tecnici dei metodi, in comparazione eon pra- 


Theologie mystigue de 1’Eglise d'Orient, Pćiris 1944, 207; cfr. anche "La theologie 
de la lumiere chez saint Grćgoire de Thcssaloniąue”, Dieii vivant 1 (194.S) 97 e n. 2. 

Cfr. E. Behr-Sigel, "La priere a Jćsus ou le mystere de la spiritualite monastiąue 
orthodoxe”, Dieu vivanl 8 (1947) 70, 81. 

Sul ąualc cfr. E. Behr-Sigel, Lev Gillet, “un moine de VŚglise d'Ońent'', Paris 

1993. 

Un moine de TEglise d'Orient, La priere de Jesus, Chevetogne 1951, 72-73. Su 
ąuesto contributo e altre pubblicazioni contemporanec intcrvenne di 11 a poco I. Hau¬ 
sherr, "Variations recentes dans les jugements sur la methode dbraison des hćsychas- 
tes", OCP 19 (1953) 424-428. 

Ma gia anni prima J. Gouillard, Petite philocalie de la priere du cceur, (= Docu- 
menls spirituels 5), Paris 1953, 23 poteva scrivere che «lcs temps ont changć». 
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liche analoghe conosciute in altri ambienti religiosi^^. Negli ultimi 
decenni e molto raro, anche se non impossibile^^, imbattersi in nuovi 
tentativi di riutilizzare i vecchi argomenti polemici. 


2. DALLA SCUOLA SINAITICA ALLE GRANDI CORRENTI DELLA SPIRITUALITA 

ORIENTALE 

Ritomiamo ora al punto di partenza, ii libro La methode doraison 
hesychaste del 1927, per trattare alcuni probierni piu generali che 
interessano 1’intera spiritualita bizantina. I. Hausherr vi proponeva 
infatti il primo di tanti termini destinati a diventare di uso comune 
negli studi sulla storia della letteratura ascetico-spirituale bizantina, 
Tespressione «scuola sinaitica», o «spiritualita sinaitica». Egli mostra- 
va che il Metodo dipendeva da alcuni autori legali al Monte Sinai, 
Giovanni Climaco, Esichio e Filoteo Sinaita, e che nelle loro opere si 
ritrovano una dottrina e un vocabolario simili. Questo fatto lo con- 
dusse a parlare di una vera e propria corrente, wla spiritualite sinai- 
te», rappresentata appunto dai tre autori appena menzionati^^. 

In seguito, altri studiosi hanno utilizzato il termine «scuola sinaiti- 
ca», coniato in ąuelToccasione da padre Hausherr. Cosi si e visto in 
ąuesta scuola un momento preciso deirevoluzione storica della spiri¬ 
tualita bizantina, indicata grosso modo in tre tappe successive: perio- 
do antico (Egitto, Palestina) — Sinai — Athos. In ąuesto senso scrive, 
a esempio, Pierre Adnśs in una schematica definizione di Esicasmo: 


Per limitarci al periodo che qui ci interessa cfr. M. Eliade, Techniąues du Yoga, 
Paris 1948, 252-254; Id., Le Yoga. Immortalitć et libertś, Paris 1954, 75-78; L. Gardeł 
(= Fr6re Andre), "La mention du Nom divin dans la mystiąue musulmane", Revue 
Thomisie 52 (1972) 642-679; 53 (1953) 197-216 ripreso in G. C. Anawati, L. Gardeł, 
Mystigue musulmane, Paris 1961, 1976^, 77-258; A. Bloom, "Contemplałion eł ascese. 
Conłribułion orłhodoxe", in Technigue et contemplation (= Ćłudes carmdlitaines 28/3), 
Paris 1949, 54-56; Id., "L'hesychasme: Yoga chrćtien", in Yoga, science de 1’homme in- 
tćgral, a c. di P. Masui, Paris 1953, 177-195; v. anche Gouillard, Petite philocalie] in ge¬ 
nerale, per un primo orientamenło nella bibliografia di quel decennio, A. Zigmund- 
Cerbu, "Lumiferes nouvelles sur le Yoga eł thćsychasme". Acta philosophica et theologi- 
ca 2 (1964) 503-524. Sugli ambienłi «łradizionalisłi» v. le indicazioni sparse in E. 
Montanari, “Esicasmo e Sufismo", Studi e materiali di Stońa delle Religioni 68 (2002) 
71-162. [Ora anche in La fatica del cuore. Saggio sulPascesi esicasta, Milano 2003, 
81-179], 

Cosi D. Balfour, Saint Gregory the Sinaite: Discourse on the Transfiguration, Athi- 
nai 1982, 141 parlando del Metodo scrive: «Noł łhat łhere is really anything in ił łhał 
could rightly shock Yarlaam in the 14’*’ century or Hausherr in łhe 20‘*’». 

La mśthode, 134-148. 
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Systemc particulier de spiritualite si ancien qu’il coincide avec les origi- 
nes memes du monachisme oriental, jusqu'il se trouve deja nettemcnt 
atteste dans les Apophtegmes cl les vies des Peres du desert, qu’il esl re- 
commande par de nombreux auleurs spirituels de 1 epoque patristique, el 
qu’il a atteint sa description la plus complete dans lecole dite sinaitique 
des 6^ et 7^ siecles, avec Jean Climaque et Hesychius de Batos®*. 


Altri studiosi si sono mossi invece in una prospettiva diversa, priva 
di preoccupazioni dordine cronologico e geografico. II gia citato mo- 
naco della Chiesa d’Oriente (Lev Gillet) scriveva che 

Quand nous parlons de spiritualite sinaitc, il ne faut pas concevoir celle-ci 
comme etroitement localisee; il s’agit de la spiritualite dont le monachis¬ 
me du Sinai sera le foyer et rexemple, il sagit d’un courant dc pcnsee et 
d’une tendance commune, mais sans lien geographiąue nćcessaire avec la 
peninsule. 


A partire da ąueste parole, egli comprendeva nella scuola sinaila 
Diadoco di Fotice, Barsanufio di Gaza e Giovanni il Profeta, Giovanni 
Climaco («un Sinaite au sens geographiąue du mot»), Esichio il Si- 
naita, Simeone il Nuovo Teologo e Niceta Stethatos^’. In ąuesta stes- 
sa posizione, agli inizi degli anni '60, si collocava E. J. Ryan. Dal mo¬ 
mentu che, a suo awiso, «the Sinaite spirituality must not be identi- 
fied with the region itself, it is distinguished rather by a certain em- 
phasis and ethos than by affiliation with any locality», egli presentava 
una panoramica che inizia eon Diadoco di Fotice (seconda meta del 
V secolo) e giunge sino a Gregorio il Sinaita (f 1347 ca.)!“- Questa 
scuola spirituale sinaitica, TEsicasmo del Sinai, avrebbe poi, secondo 
Faiiy von Lilienfeld, influenzato profondamente gli ambienti religiosi 
greci (eon Nilo Damilas) e russi (eon Nil Sorskij) tra la fine del XIV e 
il XV secolo, traducendosi in un «Ruckkehr zur Lebensweise der 'Va- 
ter der Wuste’», nella ripresa dei classici della spiritualita monastica, 
gli autori monastici del V-VIII secolo, Doroteo, Giovanni Climaco, 
Massimo, Isacco il Siro, ecc.^'. 


"Hćsychasme", DSp 7 (1968), col. 382. 

La pńere de Jesus, 20. Gia Hausherr, La methode, IS.S n. 1 annoverava tra i 
sinaiti Diadoco di Fotice. 

“The Invocation of the Divine Name in Sinaite Spirituality", The Eastem 
Chiirches Quaterly 14 (1961-2) 241-249; 291-299. 

** "Der athonitische Hesychasmus des 14. und 15. Jahrhundcrts im Lichte der zcit- 
genossischen russischen Oucllen”, Jahrbiicher fiir Geschichte Osteuropas 6 (1958) 444- 
445; "Das Typikon des Ncilos Damilas. Ein Zeugnis des gemassigten <<sinaitischen 
Hesychasmus*", in Byzantinische Beitrage, hrsg. von J. Irmscher, Berlin 1964, 359-372. 
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Bisogna confessare che da ąuesto ve]oce sguardo sulla fortuna del 
termine introdotto da I. Hausherr negli studi sulla spiritualita bizan- 
tina emergono non poche perplessita sul suo uso cosi massiccio, ma 
allo stesso tempo cosi disinvolto. Nellespressione «scuola sinaitica» 
si sono sovrapposti differenti significati. II termine indica troppe real- 
ta allo stesso momento: geografiche, storico-cronologiche e contenu- 
tistiche. Non si puó ammettere un suo allargamento indebito a un 
corpo di autori che viene ad abbracciare la maggior parte della lette- 
ratura monastica bizantina (dagli Apoftegmi, in pratica, a Gregorio il 
Sinaita), eon opere e figurę delle piu svariate tendenze. Ma le diffi- 
colta non finiscono qui. Luso cronologico del termine per un periodo 
che va dalia meta del VII secolo (Giovanni Climaco) airxi secolo 
(terminus antę di Filoteo il Sinaita) non ci sembra di particolare utili- 
ta perche copre un periodo troppo ampio, durante il quale furono 
scritte molte opere ascetico-spirituali di diverso genere (Anastasio il 
Sinaita, Massimo il Confessore, Talassio, Giovanni di Karpathos, Elia 
Ekdikos, Basilio Maleinos, Simeone di Euchaita, Simeone Studita, 
Simeone il Nuovo Teologo, e tante narrazioni edificanti, prima fra tut- 
te quella delbabba Filemone, ecc.) e altre, importantissime (Pseudo- 
Macario, Isacco il Siro), vennero diffuse o tradotte. 

Appare opportuno ritomare alla triadę originaria di padre Haus¬ 
herr, Giovanni Climaco, Esichio di Batos, Filoteo il Sinaita, evitando 
di caricarla eon significati particolari“. In altre parole, questi autori 
sono sinaiti perche condussero la loro vita monastica sul Sinai e un 
rapporto diretto tra i loro testi e indubitabile, ed e altresi rispecchiato 
dal vocabolario, dalio stile, ecc. Considerazioni di stile, di accento o 
di tono non possono peró servire da discriminante. Ritenere che una 
particolare carica affettiva sia tipicamente «sinaita» fa dimenticare 
intere pagine della letteratura spirituale bizantina, delle quali il Ca- 
none al dolcissimo Gesu di Teoctisto lo Studita e lesempio piu signi- 
ficativo. Infatti, Tuso di questi criteri conduce spesso a esiti contrad- 
ditori: cosi, e stato scritto che 1’insistenza sulla nepsis di Esichio di 
Batos e un tratto caratteristico della scuola sinaita, e allo stesso tem¬ 
po si e detto che questo elemento fa di Esichio un autore per molti 
versi «athonita», ecc... Non dobbiamo dimenticare che i testi dei tre 
autori «sinaiti» presentano anche delle grandi differenze: mentre Cli¬ 
maco eon la sua Scala scrive unopera destinata non solo agli eremiti, 
ma anche a chi vive nelfubbidienza nei grandi monasteri, toccando 
diversi temi e momenti della vita spirituale (cosa che spiega il grandę 


In ąuesto senso I. H. 1’utilizzera ancora ąuando veclr& nei sinaiti dei semplici 
«transmetteurs» della spiritualita evagriana, Noms du Christ et voies doraison, 248. 
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successo di Climaco tra i secolari), le centurie di Esichio e di Filoteo 
sono principalmente rivolte al monaco che vive nella solitudine. 

Possiamo aggiungere che ]’ambiguita della nozione «scuola sinai- 
tica» era probabilmente congenita, dal momento che I. Hausherr, 
sempre nel suo libro del 1927, utilizzava il termine sia in un senso let- 
terale, per indicare gli autori appena ricordati, sia in un senso meta- 
forico per illustrare una tendenza piu ampia della spiritualita bizanti- 
na. Egli scriveva infatti: 

le mot de ‘spiritualite sinaite’ vient naturellement a Tesprit par comparai- 
son surtout avec la tendance qu’on pourrait appeler basilienne ou studite. 
Celle-ci plus volontaire, plus attachee au ptoę TtpaicTtKÓę, celle-la pćnetree 
surtout de Timpuissance humaine par rapport a la perfection, et par suitę 
concenlrant tous ses efforts sur 1’oraison, en vue de laąuelle sbrganise 
toute la vie spiriluelle. (...) Quand je parle ici de partisans de la ‘spiritua¬ 
lite sinaite’, je nc pretends point exclusivement designer les mystiąues qui 
ont vćcu au Sinal', mais plutót ceux qui ont próne de faęon particuliere le 
8£copr|TtKÓę pioę et dont les principaux sont des sinaites^^. 


La conferma che I. Hausherr impiegasse nel 1927 il termine «scuo- 
la sinaitica» per indicare ąuanto in seguito indichera come spirituali¬ 
ta intellettualistica o evagriana ci deriva dalie righe di ąualche pagina 
dopo, ąuando diceva che gli scritti Sui pensieri e SuWomzione di Nilo/ 
Evagrio, «appartiennent certainement par leur tendance a la familie 
spirituelle que Ton peut appeler sinaite*^'*. 

Questa suddivisione in due correnti, ]’una legata allascesi, albub- 
bidienza, a.llapraxis, la «scuola basiliano-studita», Taltra caratterizza- 
ta dalia contemplazione, dalia preghiera, dalia theoria, la «scuola si- 
naita», semplice riproposta della canonica differenza tra ascetica e 
mistica, e il primo tentativo nelbopera di I. Hausherr di individuare i 
filoni principali della spiritualita bizantina. 

Partendo da ąuesta bipartizione egli elaborera di li a ąualche anno 
uno schema piu articolato che si concretizzera nella conferenza tenu- 
ta al Pontificio Istituto Orientale nel marżo 1934 (poi pubblicata 
Tanno successivo), intitolata Les grands courants de la spiritualite 
orientale^^. Eanalisi dei filoni e «scuole» di spiritualita seguiva, a suo 


La melhode, 135 e n. 1; cfr. anche ąuando, per Simeone il Nuovo Teologo, parła 
deir«hcurt de deux spiritualites, le conflit entre rćcole ascetiąue basilienne et studite 
et les doctrines mystiąues prises en partie aux sinaites, en partie tirees de ses propres 
lumieres par l’higoumśne dc Saint-Mamas» (ivi, 125). 

Ivi, 143 n. 1. 

Cfr. supra n. 39. 
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dire, dei criteri dordine interno: il fine della vita spirituale secondo i 
diversi autori e i mezzi da loro indicati. Nonostante ąuesto assunto 
preliminare, egli introduceva peró nella sua panoramica alcune sud- 
divisioni dordine cronologico e storico, quando poneva, airinizio e 
alla fine, la spiritualita degli «anciens» e ąuella degli esicasti del Me- 
dio Evo bizantino. Egli distingueva cinąue grandi correnti: 

I. «Spiritualite primitive»*^, che andava dalleta apostolica a Efrem. 
«Pour tous ces anciens, Thomme est avant tout une volonte librę, 
capable d’aimer et de se sacrifier pour son amour. Dans la charite 
donc et dans Tabnegation qui la prouve, consistera pour eux toute 
la perfection humaine». 

II. «Spiritualite intellectualiste»^^, dorigine alessandrina (Clemente, 
Origene) che prende il posto occupato in precedenza dalia «scuola 
sinaitica». I suoi rappresentanti principali sono Evagrio, Massimo 
il Confessore, Giovanni Climaco, Esichio di Batos, Filoteo il 
Sinaita, Niceta Stethatos, Gregorio il Sinaita «et ses heritiers les 
hesychastes». Egli osserva al riguardo: «il y aura des variations au 
cours des siecles (...); une chose ne variera jamais: la persuasion 
que la perfection coincide avec la contemplation. En demiere 
analyse nous retrouvons toujours Tintellectualisme hellenique: 
Thomme est une intelligence. (...) L’aspiration a la vie contempla- 
tive produira toujours une invincible hantise d’anachoretisme». 

III. «Ecole du sentiment ou du sumaturel conscient»*®, sostenitrice, a 
differenza della spiritualita intellettualistica, della «possibilite 
d’apparitions et en generał d’une perception experimentale du sur- 
naturel». I suoi rappresentanti piu significativi sono lo Pseudo- 
Macario, Diadoco di Fotice, Simeone il Nuovo Teologo. «A Tetat 
pur cette doctrine ne se trouve que chez les messaliens, mais beau- 
coup d’auteurs, dont certains tout a fait orthodoxes comme Dia- 
doque, en tiennent a des degres divers». 

rV. «MapTi)piov Tfję ujioTayfięB*’, o «scuola basi]iano-studita», secondo 
la nomenclatura precedente, che tende alla salvezza «par les ver- 
tus pratiques», consiste suir«abnegation de soi, surtout par lobeis- 
sance et par la charite fratemelle*. Appartengono a questo filone 


"Les grands courants”, 116-121. 
Ivi, 121-124. 

Ivi, 126-128. 

Ivi, 129-132. 
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Basilio di Cesarea, Barsanufio e Doroteo di Gaza, Teodoro Studi- 
ta. 

V. «Spiritualite hesychaste»’'°, per la quale I. Hausherr fa 1’esempio di 
Gregorio il Sinaita. Questo filone insiste sulla preghiera, spesso 
accompagnata da tecniche psicofisiche, che diventa «le centre de 
tout». Nella spiritualita esicasta si riconoscono ascendenze diver- 
se, in primo luogo ąuella della scuola intellettualistica integrata 
eon la mistica del cuore, propria della «scuola del sentimento»^'. 

II quadro che emerge da questa panoramica appare abbastanza 
chiaro. Lasciando da parte la spiritualita primitiva, che rimane al di 
fuori del nostro orizzonte, vediamo infatti che qui continua a valere 
la bipartizione generale tra spiritualita di tipo contemplativo e quella 
di tipo ascetico, ognuna eon caratteristiche proprie e ben differenti 
da quelle delbaltra^^. Airintemo della tendenza piu contemplativa, I. 
Hausherr fa intervenire un’ulteriore suddivisione in due filoni, spiri¬ 
tualita intellettualistica evagriana e scuola del sentimento (Pseudo- 
Macario e i suoi eredi). L’Esicasmo tardo-bizantino, infine, rappre- 
senterebbe 1’incontro tra questi due ultimi filoni. 

Ouesta lettura delfintera spiritualita bizantina ha avuto una gran¬ 
dę fortuna. Il quadro generale della spiritualita monastica bizantina 
sino a oggi comunemente accettato, e sempre riproposto, riposa in 
ultima analisi su queste conclusioni della conferenza di I. Hausherr, 
come vennero riprese e riformulate qualche decennio dopo da un se- 
condo studioso. II nuovo schema, oggi applicato alle diverse epoche, 
tendenze e scuole di spiritualita, e stato suggerito da John Meyen- 
dorff (t 1992)^^. In numerosi contributi quest'ultimo ha sempre ripre- 
sentato una lettura bipolare della spiritualita bizantina: da una parte, 

10 «spiritualismo neoplatonico», la «mistica intellettualistica», basate 
su un’antropologia platonica, proprie di Evagrio Pontico, e, dalhaltra, 

11 «polo opposto», il «correttivo», rappresentato da un’antropologia 
«semitica» e biblica sostenuta dalio Pseudo-Macario. Alla luce di que- 


™ Ivi, 132-137. 

Egli aggiunge poi: «mais surtout Thesychasme se rattache, comme Tindiąue le 
titre meme de la Philocalie, aux Pere.s ‘neptiques’» (134). Sul concetto di Padri «nepti- 
ci» e alcuni probierni connessi ci ripromettiamo di ritomare altrove. 

Come 1. H. ribadiva di li a ąualche anno, "A propos de spiritualitd hćsychaste: 
controverse sans contradicteur", 262-263. 

Sul ąuale cfr. E. Farrugia, "Meyendorff John”, LTK^ 7 (1998), col. 223; J. H. 
Erickson, "John Meyendorff (1976-1992)’’, in Pioneers of Byzantine Studies in America, 
ed. by J. W. Barker = Byzantinische Forschungen 27 (2002) 197-206. 
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Sto schema egli leggeva l’intero sviluppo della spiritualita dal V al XV 
secolo: «Ces deux anthropologies sont latentes dans l’histoire de The- 
sychasme et les auteurs peuvent etre classes grosso modo en disciples 
d’Evagre et disciples de Macaire». E ancora: «Evagre et Macaire ont 
defini tous les elements essentiels de la tradition spirituelle ulterieure 
des moines orientaux»^''. Quale terzo momento unificante compariva 
poi, nel ąuadro offerto da Meyendorff, Tintegrazione in senso teologi- 
co e liturgice della spiritualita bizantina eon l’opera di Gregorio Pala- 
mas. 

Un riesame della legittimita o meno dello schema bipolare Eva- 
grio/Pseudo-Macario quale chiave interpretativa complessiva della 
vicenda millenaria della spiritualita orientale e delle sue testimonian- 
ze letterarie deve partire, come abbiamo gia osservato^^, dalia verifica 
del ąuadro generale proposto da I. Hausherr nella sua conferenza del 
1934. 

Iniziamo da una ąuestione in apparenza marginale, ma non priva 
di peso. Nelle pagine di 1. Hausherr cera un grandę assente, lo Pseu- 
do-Dionigi l'Areopagita. Scelta voluta, e non semplice dimenticanza. 
Egli infatti accennava a ąuesto autore, facendo alcune considerazioni 
che risulteranno decisive per il seguito delle ricerche: 

Je n’ai point nomme Denys dans tout cela (...). Si etonnant que cela vous 
doive paraitre, Denys a eu en Orient une influence bien moindre qu’en 
Occident. Pour tout dire: il n’y a guere fait ćcole, moins encore chez les 
Grees que chez les Syriens (...). Denys est venu trop tard, a une epoque 
ou deja la doctrine mystique orientale avait reęu sa formę classique; a une 
epoque aussi ou il ne se trouvait plus personne qui fut capable de 
Yulgariser ses thćories abstruses exposees en un style trop obscur (...). 
Denys est reste un auteur mystique, inconnu ou incompris de la plupart; 
son authenticite meme a etć contestee plus longtemps que chez nous; 
jamais il nest devenu le docteur mystiąue, comme en Occidenfl*. 


Siamo convinti che ąueste parole non convincessero fino in fondo 
lo stesso padre I. Hausherr, attento anche ad altre ąuestioni connesse 


Introduction d l'ćtude de Grigoire Palamas, (= Patristica Sorbonensia 3), Paris 
1959, 195-200; cfr. anche e g. Saint Grigoire Palamas et la mystiąue orthodoxe, Paris 
1959, 18-24, 29; Byzanline Theology, New York 1979^, tr. it. (= Dabar, 9), Casale 
Monferrato 1984, 83-86. 

"La spiritualita monastica bizantina e lo Pseudo-Dionigi 1’Areopagita”, in Classic 
Texts and Thems of the Christian Monastic Tradition. Pontifical Athenaum of St. 
Anselm, The Monastic Institute. Fifticth Anniversary Symposium 28 May - 1 June 
2002, a c. di M. Sheridan & M. Bielawski, Roma c. s. 

"Les grands courants", 124-126. 



LA SPIRITUALITA BIZANTINA E LE SUE SCUOLE 


213 


(di qui la sua nota del 1936 su alcuni testi bizantini che esprimevano 
dubbi circa la patemita dionisiana di ąuesti scritti^^ e i suoi contribu- 
ti degli anni ’50 sulbidentita dellautore del corpus areopagitico)''®. 
Egii si riprometteva infatti di ritomare sulla ąuestione eon una comu- 
nieazione prevista per il Congresso Intemazionale di Studi Bizantini 
del 1939, incontro che poi non ebbe luogo a causa della situazione 
politica intemazionale. Le vicende del periodo bellico, la lontananza 
da Roma, dalie biblioteche e dalie sue notę, gli impedirono di ritoma¬ 
re sulla ąuestione. Cosi albinizio del decennio successivo, I. Hausherr 
propose ancora una volta ąuanto aveva gia detto; 

Denys est venu trop tard pour exercer une influence preponderante sur la 
theologie spirituelle byzantine, directement ou par Tintermediaire de 
saint Majcime. (...) Pour la spiritualite vecue ou destinee immediatement 
a la vie, on aimerait a apprendre ąuels sont les ascetes ou les mystiąues 
orientales qui se soient aides, ou embarras.ses, beaucoup des enseigne- 
ments specifiąuement dionysiens^’. 


Questo giudizio sulla scarsa, se non inesistente, influenza dello 
Pseudo-Dionigi sulla spiritualita orientale e stato fatto proprio dagli 
studiosi successivi, che hanno ripetuto ad libitum Tadagio di padre I. 
Hausherr: Dionigi e comparso troppo tardi, ąuando le coordinate 
principali della spiritualita erano gia State tracciate...®°. 

Uno studio sulle opere di alcuni autori tra XI e XIV secolo mostra 
invece il potente influsso delfopera dello Pseudo-Dionigi nella spiri¬ 
tualita bizantina®*. Il corpus dionisiano irrompe nel mondo spirituale 
eon Niceta Stethatos (seconda meta deirxi secolo), e rimane poi una 
presenza costante negli scritti ascetico-spirituali del XIV secolo (Gre- 


’’’’ "Doutes au sujet du «Divin Denys»’’, OCP 2 (1936) 484-490. 

^® "Le Pscudo-Denys est-il Pierre riberien?”, OCP 19 (1953) 247-260; "Notę sur 
Tauteur du Corpus Dionysianum", OCP 23 (1956) 384-385. 

"La contemplation chcz les Grees et les autres Orientaux chretiens”, Revlie d'As- 
cetique et Mystique 26 (1950) 130 = J. Lemaitre (I. Hausherr), "Contemplation chez les 
Grees et autres Orientaux chretiens”, DSp 2 (1953), coli, 1791-1792; 

®® E.g. A. Rayez, "Denys TAreopagite, 4. Influence du pseudo-Denys en Orient”, 
DSp 3 (1964), col. 288; H.-G. Beck, Kirche und theologische Literatur im byzantinischen 
Reich, (= Handbuch der ARertumswissenschaft, xn/2.!), Mtinchen 1959, 348. Lo 
Pseudo-Dionigi era guardato anche eon un certo sospetto da J. Meyendorff, Introduc- 
tion, 193-194, 282; Christ in Eastem Christian Thought, Washington D.C. 1969, 75-84; 
Id., Byzantine Theology, tr. it. cit., 37-39; P. Rorem, Pseudo-Dionysius. A Commentary 
on the Texts and an Introduction of Their Influence, Oxford 1993, 227 n. 11. 

®' Cfr. le nostre osservazioni in "La spiritualitci monastica bizantina e lo Pseudo- 
Dionigi TAreopagita", (cit. nt. 75) che qui in parte riassumiamo. 
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gorio il Sinaita, Gregorio Palamas, Callisto Angelicude, ecc.). Prima 
di Niceta il suo influsso e indiretto (tramite Massimo il Confessore) o 
del tutto assente (basti pensare a Giovanni Climaco o a Esichio di 
Batos e Filoteo il Sinaita). La comparsa effettiva delbAreopagita nella 
spiritualita e senz’altro legata al nuovo interesse per il corpus che 
caratterizza Tepoca, ma se ampliamo la prospettiva, osserviamo che 
quel periodo e un momento che vede la comparsa (o la ricomparsa...) 
di altre due opere decisive per TeYoluzione successiva, gli scritti di 
Isacco il Siro e il corpus posto sotto il nome di Macario TEgiziano. In 
quel momento, vera e propria epoca-cemiera nella storia della spiri¬ 
tualita bizantina, oltre a essere di fatto costituito un nuovo «canone» 
della letteratura ascetico-spirituale, vengono assunte e recepite nuove 
tendenze, tematiche e sensibilita. Non e perció un caso che lo Pseudo- 
Dionigi inizi proprio allora ad avere un molo di un certo rilievo nelle 
dottrine di tipo spirituale. 

Partendo da questo esempio crediamo sia necessario riconsiderare 
il quadro d’insieme della spiritualita bizantina. Riteniamo infatti che 
sia necessario indagare sulla fortuna e sulbinflusso di altri grandi au- 
tori (Isacco il Siro, Pseudo-Macario, lo stesso Giovanni Climaco) e, 
poi, delineare i filoni e le «scuole» di spiritualita non restando anco- 
rati alla fissita di uno schema interpretativo tutto sommato astorico. 

Non crediamo infatti che una lettura di tipo bipolare (Evagrio/ 
Pseudo-Macario) sia di qualche utilita, ne, tantomeno, una lettura 
che veda in un solo autore (Evagrio) l’unica chiave interpretativa e 
negli autori posteriori soltanto dei «trasmettitori» o degli epigoni. 
Senz’altro non c’e nulla di piu ripetitivo della letteratura ascetico- 
spirituale bizantina, nella quale e possibile trovare, come ci ricordava 
Paul Gehin, un Evagrio al secondo, al terzo, quarto, quinto grado di 
rielaborazione®^, ma proprio i diversi tipi e momenti di uso, di inter- 
pretazione, di amplificazione di uno stesso testo rispecchiano, da un 
lato, leyoluzione storica e il succedersi delle diverse epoche e, dal- 
Taltro, devono essere 1'oggetto dello sforzo ermeneutico dello studio- 
so moderno. Lanalisi dei filoni e delle «scuole» non deve tradursi in 
una yisione astorica valida per il V come per il XV secolo, ma deve 
basarsi su una distinzione tra le diverse fasi e le successive epoche e 
su una chiara consapevolezza di quali siano i momenti decisivi nello 
sviluppo storico della spiritualita bizantina. 


"Le filocalie che hanno preceduto la «Filocalia»’', in Nicodemo l’Aghiońta e la 
Filocalia. Atti dell’VIII Convegno ecumenico intemazionalc di spiritualita ortodossa - 
Sessione bizantina, a c. di A. Rigo, Magnano 2001, 87. 



LA SPIRITUALITA BIZANTINA E LE SUE SCUOLE 


215 


I] merito di I. Hausherr e stato senza alcun dubbio ąuello di porre 
il problema delle «scuo]e» e dei filoni, di fronte a una tendenza, pur- 
troppo ancora oggi molto presente, che assume in un’unica categoria 
(Esicasmo)*^ ]’intero sviluppo storico della spiritualita bizantina dai 
Padri della Chiesa alla Filocalia. U modello proposto, alla luce delle 
difficolta appena segnalate, si rivela inadeguato, forsę anche perche 
di tipo genealogico. Meglio sarebbe forsę adottare unaltra prospet- 
tiva, per la quale utilizziamo immagini ricavate dalia geologia, pro- 
spettiva che tiene conto della storia, della trasmissione e della circo- 
lazione dei testi, dei molteplici influssi in diverse (e spesso opposte) 
direzioni. Lo studio dei filoni e delle «scuole» della spiritualita bizan¬ 
tina dovrebbe perció individuare le successive sedimentazioni su uno 
stesso substrato, le linee di frattura, i conglomerati, l’affiorare di stra- 
ti piu antichi... 

Un approccio di tal genere consentirebbe anche di riesaminare la 
suddivisione piii generale tra vita nellubbidienza, 1’ascesi, la praxis, e 
la vita contemplativa, di preghiera, la theoria. Questa riconsiderazio- 
ne dovrebbe fondarsi innanzitutto su uno studio degh insegnamenti 
spirituali nei monasteri cenobiti, realta che oggi conosciamo bene 
anche grazie alle recenti ricerche sui typika, e in particolar modo 
delle catechesi monastiche (da Teodoro Studita, ad Antonio, allo stes¬ 
so Simeone il Nuovo Teologo, a Paolo de]]’Everghetis, a Luca Adia- 
leiptos e, giu giu, sino a Teolepto di Filadelfia e oltre), delle corri- 
spondenze e le opere di direzione spirituali per le donnę (ancora Teo¬ 
lepto, ma anche Isaia®'* e altri direttori poco conosciuti)®^, degli scritti 
di spiritualita piu «popolare» (come Teognosto, ma anche Filippo il 
Sohtario e Melezio ii Galesiota). Uno studio di tal genere, oltre a far 
affiorare i tratti specifici di ąueste tendenze, che non possono essere 
semplicemente lette alla luce dei «padri neptici# (per parlare eon le 
parole di Nicodemo TAghiorita), mostrera diversita di accenti e di 
temi, contemporaneamente alla presenza di elementi comuni, e illu- 


Sui probierni clerivati daltuso di ąuesto termine (che meriterebbe una riconsi- 
derazione), v., in particolare per il XIV secolo, J. Meyendorff, "L’hesychasme, pro- 
blemes de semanliąue”, in Melanges H. Ch. Puech, Paris 1973, 543-547; Id., "Is «Hesy- 
chasm» the Right Word? Remarks on Religious Ideology in the Fourteenth Century”, 
in OKEANOS. Essays presented to Ihor Śevćenko in his Sixtieth Birthday by his 
Colleagues and Students, ed. by C. Mango & O. Pritsak = Hatvard Ukrainian Studies 7 
(1983)447-456. 

®‘' Sul ąuale abbiamo un contributo di I. H., “Le Mśterikon de Tabbe Isaie", OCP 
12 (1946) 286-301. 

Abbiamo intenzione di ritomare in unaltra sede su ąueste opere di direzione 
spirituale. 
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strera anche come non sia mai esistita unopposizione radicale tra 
Teremo e il cenobio. 

Ć sempre lo stesso Barsanufio a figurare tra i maestri spirituali di 
Teodoro Studita e tra i regolatori del regime da seguire nella skiti se- 
condo Gregorio il Sinaita. Giovanni Climaco era letto comunitaria- 
mente nei grandi monasteri, al medesimo tempo era l’ispiratore di 
una spiritualita fondata sulla compunzione ed era per gli esicasti il 
supremo interprete della preghiera e della hesychia. E, per ritomare 
alle figurę ricordate alfinizio, dalie quali le ricerche di Irenee Haus- 
herr presero il via, non bisogna mai dimenticare che in fin dei conti 
Simeone il Nuovo Teologo e sempre stato un monaco studita. 

S. Croce 468 B Antonio Rigo 

30135 Yenezia 
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Peter Galadza 


The £volution of Funerals for Monks in the Byzantine 
Realm: From the Tenth to the Sbcteenth Century'' 

INTRODUCTION 

For those familiar with the history of Byzantine worship, the evo- 
lution of funeral rites for Byzantine monks constitutes a generally 
predictable case studyJ Nonetheless, the present paper is apparently 
the first of its kind, at least in its scope.^ To help the reader negotiate 
the schemata provided helów, allow me to State three conclusions in 
advance. 

1) The histoiy of funeral services for monks demonstrates again 
the “greater monasticization of ecclesial and liturgical life”^ that oc- 
curred during the middle-Byzantine period. A single fact illustrates 
this succinctly: Whereas Pseudo-Dionysius’ Ecclesiastical Hierarchy 
witnesses to burial rites for monks being regulated by the "secular 
clergy” (the monks being one of the categories of Christians for whom 
a generic rite is performed),'* by the tenth century it is the monks who 


Abbreviations: 

Arranz, Kak molilis’ Bogu = AppaHU, Kok Mojiwiucb Soey dpeenue eusaHinuiiiihi 

(JlcHHHrpaa 1979). 

Christodoulou, Dissertation II = Thcmistoklis Christodoulou, L’ufficio fiinehre nei 
manoscritti greci dei secoli X-XU - Tomus 2, Disscrtatio ad Doctoratum, 1996. 
Christodoulou, Excerpta = Themistoklis Christodoulou, L'Ufficio Fiinehre nei rnano- 
scritti greci dei secoli X-XII, Excerpta ex Dissertatione ad Doctoratum, Romę 1996. 
Dmitrievskij II = A-icKcefi ,ilMHTpieBCKiit, OnucMie .iumyppu>iecKux-b pyKonuceu xpaHstu{uxcst st 
6u6jiiomeKax'b npaeocjiaenaeo eocmoKO, tomb II (KieBt 1901). 

Velkovska = Elcna Velkov.ska, "Funeral Rites according to the Byzanline Liturgical 
Sources,” DOP 55 (2001) 21-51. 

' This paper was pre.scntcd in aii earlicr form at the Conference on Byzantine 
Monasticisms, Faculty of Theology, Saint Michaels College in the L)niversity of 
Toronto, March, 2001, 

^ Velkovska's superb article focusses on the eleventh and twelfth centurics as re- 
gards monastic funerals. Chrislodoulous LUfficio Fiinehre nei manoscritti greci dei 
secoli X-Xn, as the title indicates, also provides materia! for only the first two centu- 
ries under consideration. The work is invaluable and, as will be obvious, has been 
tapped here for materiał relating to the.se centuries. My thanks to Prof. Robert Taft, 
SJ, for providing me with a copy of Christodoulous excerpta. 

^ Robert Taft, The Byzanline Rite: A Short History (Collegeville, MN 1992) 52. 
Gunter Heil, Adolf M. Ritter, Corpiis Dionysiacum U: De Coelcsli Hierarchia, De 
Ecclesiastica Hierarchia, De Mystica Theologia, Epistidae, Patristiche Texte und Stu- 
dien 36 (Berlin - New York 1991) 122-23. 
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are creating a generic rite with which everyone else — including bish- 
ops and children, are to be buried. In fact, our first extant Byzantine 
funeral office, strictly defined, dates from the tenth century and is 
found in the monastic manuscript Ciyptoferrata graeca r.p.X. criti- 
cally analysed by Themistoklis Christodoulou in 1996.® 

2) This history also testifies to the significant liturgical diversity 
that reigned not only in the different parts of the Empire, and not 
only across a span of seyeral centuries from the appearance of the 
rite found in Cryptoferrata graeca r.p.X. to the printed Yenetian edi- 
tions of the 16th century,^ but also within definable regions during 
the same century. In fact, as we shall see, even the same monastic 
euchology could include two different rites for the burial of a monk. 

3) As a result of the above-mentioned diversity, except for the pre- 
sixth centuiy prayer 'O 0r,óę ićoy Kyeupdwoy kuI raiorię oapKÓę,’' there is 
not a single element that remains constant in the manuscript tradi- 
tion. Yes, Psalm 118 oceurs freąuently, and yes, a canon is oflen in- 
cluded in the seryice, not to mention other elements, but we find fu¬ 
neral rites for monks that contain neither. Even the 15th-century St. 
Sabas Monastery Exodiastikon (analysed below), which prescribes a 
marathon of sixteen sets of readings enyeloped by massiyc amounts 
of hymnography, does not include that ąuintessential Byzantine mo¬ 
nastic composition, the canon. Thus, as I will demonstrate, the pre- 
sent-day funeral for a monk in the Byzantine tradition constitutes the 
codification of an ordo that started crystallizing less than 200 years 
before the publication of the Yenetian euchology of 1526. 

Before moying to the schemata, which really tell the story of these 
processes, several delineatory notes are in order: 1) My approach will 
be structural — tracing the evolution and interplay of liturgical units. 
Thus, the theological, cultural, and political ąuestions eyoked by 
these processes will be bracketed. 2) The same holds for the taxon- 
omy of the manuscripts under consideration. Howeyer, for approxi- 
mately three-ąuarters of the codices studied here, it would seem that 
their places of deposit coincide with their region of use. 3) 1 will not 
be able to treat the rites for the burial of nuns. These dcserve a study 
of their own.* 4) While discrete information regarding monastic fu- 


® Christodoulou, Exccrpta 54-70. 

* On the Venetian editions see Alphonse Raes "Lc.s livres liturgiąucs grees publićs 
a Venisc,’’ in Melanges Eugene Tisserani 3, part 2 (Yatican 1964) 209-22. 

^ The prayer and its dating is discussed in Yitaliano Bruni, I funemli di un sacer- 
dole nel rito bizantino (Jcrusalem 1972) 146-58. 

® An outline of one such rite can be found in Dmitnevskij II, 355-56. 
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nerals can be gleaned from vitae,‘^ and archeological finds,'° my focus 
wił] be the liturgical manuscripts. 5) Finally, I will confine myself to 
the Greek manuscripts, though a study of Slavonic codices would 
yield some interesting, though hardly crucial, results. 


From the Tenth to the Twelfth Century 

Our first schema derives from the above-mentioned Grottaferrata 
manuscript. (I will be referring to schemata as much as manuscripts 
because, as might be expected, each manuscript freąuently reflects a 
whole Family of codices, whose texts share the affinities of a common 
Sterna.) 

This first Rite of Burial, typifies the first generation Studite litur¬ 
gical synthesis.^' Basically, Palestinian orthros has been joined to a 
cathedral three-antiphon rite with the ancient finał kiss and anoint- 
ing. As noted above, this was a generic rite, intended for clergy, mon- 
astics and laity alike. One can only surmise that Psalm 90 (an ele¬ 
ment common to Compline'^ and cathedral pannychis'^), would have 
been prescribed for monastics, because the hexapsalmos would have 
already been recited by the monks previously that day during iheir 
orthros (though granted the Praises are still repeatcd). 

The presence of the three-antiphon unit provides a crucial clue as 
to what a funeral service may have looked like before the creation of 
this lOth-century rite. In view of the absence of a funeral service in 
the 8th-century Codex Barberini 336,''* not to mention several other 
similar euchologies,'^ which nonetheless contain discrete prayers for 
burials, Christodoulou, following Arranz, has suggested that before 
the lOth century, but after the Eucharist had lost its centrality in 


^ E. Schwarlz, Kyńllos von Skythopolis (Leipzig 1939) 19-22: 135; 234. 

See Yizhar Hirschfeld, The Judean Deser! Monasleries in the Byzanline Peńod 
(New Haven and London 1992) 130-43. 

*' On this synthcsis see Robert Taft, "Mount Athos: A Late Chapter in the History 
of the Byzantine Rite," OOP 42 (1988) 182-87. 

See Alphonse Raes, "Les Complines dans les Rites onentaux,’’ OCP 17 (1951) 
133-40. 

For a partial listing of manuscripts containing cathedral pannychis with out- 
lines of the service see Arranz, Kak molilis' Bogu, 194-99. 

Seven prayers for various categories of the deceased are proeided without, how- 
ever, any liturgical framcwork. Stefano Parcnti and Elena Vclkovska, eds., Leucologio 
Barberini gr. 336 (ff. 1-263) (Romę 1995)291-96. 

See James Duncan, Coislin 213, Euchologe de la Grandę Śglise, Dissertatio ad 
Lauream (Romę 1983) 136-40. 
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Christian funerals, the Byzantines appended a three-antiphon rite to 
different cathedra! hours,*^ be that orthros, trithekte or pannychis, 
though pannychis may have been the favourite.'^ 

However, Elena Ve]kovska, expanding on the research of Bruni, 
has pointed out that the three-antiphon structure seen here imitates 
hagiopolite, rather than Constantinopolitan, structures. Thus, she is 
very reluctant to follow Arranz’s lead in considering the three-anti¬ 
phon units found here as the probable core of the “proto-Byzantine” 
funeral.'® She also stresses that sińce our earliest complete text of a 
pannychis dates from the eleventh ccntury, it is probably dangerous 
to hypothesize that it was the original “matrix," as it were, for the 
Constantinopolitan funeral.'^ 

In either case, it is Magna Graecia, which, in keeping with the li- 
tui^ical "law” that hinterlands preserve older usages, probably pro- 
vides us with hints as to the form of the earliest Byzantine funeral 
service, one that includes Psalms 22 and 23, already referred to as fu¬ 
neral chants by Chrysostom3° 

Not only will we see significant diversity from one manuscript to 
another, but diversity also canonized within the same generał ordo — 
as illustrated here: the kontakia and canon are only indicated as to 
their position in the service, but without their contents being pro- 
vided. In other words, monks were free to choose from a repertory of 
such compositions found in separate collections (kontakaria and 
canonaria). 

Finally, notę that in all of the schemata provided below, materiał 
that has madę its way into the present-day funeral for a monk has 
been highlighted with bold print. 


SCHEMA 1 

Manuscript Crypt. gr. r.p.X. (lOth c.) 

Christodoulou, Excerpta, pp. 55-70 

Rite (of Burial) for Tuose Who Have Fallen Asleep 
In Church 

The Entrance ("Blesscd is the Kingdom”) 

Hexapsalmos (Ps 3, 37, 62, 87, 102, 142), or Psalm 90 for monks 


Christodoulou, Excerpta, 25. 

See Arranz, Kak molilis' Bogu, 203-205. 

Velkovska, 34-35. 

Ibid., 30. 

Enarratio in Epistołom ad Hebraeos, Homilia 4, 5 PG 63, 43. 
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Synapte - Prayer (2 pelitions not exlanl) and "God of spirits” 

Alleluia (no verses) 

Troparia (differenl from todays) 

Psalm 118 (wiihout any refrains) 

Sessional Hymn 

Canon (chosen from a repertory of canons) 

Odes 1-3 

Synapte B Prayer (the prayer of inclination in Barberini 336) 

Fuli Kontakion (chosen from a repertory of kontakia) 

Odes 4-6 

Synapte - Prayer (not extant) 

Fuli Kontakion (chosen from a repertory of kontakia) 

Odes 7-9 

Synapte - Prayer (also in Barberini 336) 

Photogogikon (Hymn of Light) (same as today's ior priests) 

The Praises (Psalms 148-150) (without stichera) 

Three Antiphons 

Ist antiphon: Psalm 22 with triple alleluia 
Troparia 

Synapte - Prayer (non extant) 

Sessional Hymn ("Remember, Lord, as the good One”) 

Epistle (Romans 5:12; 6:11) 

2nd antiphon: Psalm 23 with triple alleluia 
Troparia 

Synapte - Prayer (non extant) 

Sessional Hymn ("With a depth of wisdom”) 

Epistle (1 Corinthians 15:1-22) 

3rd antiphon: Psalm 83 with triple alleluia 
Troparia 

Synapte - ("God of spirits”) 

Sessional Hymn 

Epistle (1 Corinthians 15:29-50) 

Prokeimenon (“Blessed is the way”) 

Epistle (1 Thessalonians 4:13-18) 

Alleluia with verse 
Gospel (John 5:24-30) 

Ektene 

Troparion 

Finał Kiss and Troparia (Stichera) 

Prayer over the oil (tfie same as that used to bless the oil of gladness at Bap- 
tism), and anointing with oil 

To the Grave 

Troparion, "Open to me the gates of righteousness” 

At the Gmve 

Prayer (of inclination in Barberini 336, "Lord, O Lord: consolation of the 
grieving”) 
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Then, a second prayer, with different texts for ihe following categories; 

1) hegoumen 

2) thosc who have fallen aslccp (apparently laily, lhough curiously the 

text makes reference to at the altar) 

3) hierarchs 

4) hieromonks and hierodeacons 

5) deacons (secular) 

6) children 

Dismissal 


Schema 2 takes us to the opposite end of the Byzantine world, 
Palesline, where we now see a funeral ritc which bears the title "Or¬ 
der for the burial of a monk” (though this can be misleading as even 
lay persons would be buried according to a rite whose structure was 
the same, though with customized prayers, stichera, canons, etc.). 
Miguel Arranz States that Sevastianov gr. 474 is of Palestinian prove- 
nance, though with Constantinopolitan elements, a phenomenon 
typical of this period and its first wave of Byzantine importations into 
Palestine.^' Certainly among these is the anabathmoi, though notę 
that here the hymnography is still farcing a psalm, as was the case 
when apparently Theodore of Stoudios first composed the Byzantine 
Graduals .22 However, the Constantinopolitan lectionarys influence is 
not yet evident, as Matthew 11:27-30, found here, is not among the 
lections listed in the Typicon of the Great Church.^^ This schema also 
witnesses to the appearance of idiomcla attributed to John Damas- 
cene. However, when these first enter the funeral service, they arc 
still being farced by psalm verses. 

Finally, notę that it is this codex that first indicates the chanting of 
the Beatitudes al a funeral, an element that along with Psalm 118 will 
perdure. (Incidentally, the following schema, and all of those up to 
Schema 8, are at times morę vague in their description of the mate¬ 
riał than Schema 1 and Schemata 9 to 18 because Christodoulous 
outlines do not always specify which "stichera” or "troparion” are 
being referred to.) 


M. Arranz, "Les Sacrements de Tancien Euchologe constantinopolitain,” OCP 
48 (1982) 303-305. 

On the ąuestion of attribution to Theodore, as well as the original manner of 
performance, see 01iver Strunk, "The Antiphons of the Oktoechos," in Essays on Mu¬ 
sie in the Byzantine World (New York 1977) 165-70. Velkovska, however, believes ihat 
far morę research is reąuired to substantiate this attribution. Velkovska, 39. 

Juan Mateos, Le Typicon de la Grandę Eglise, vol. 2 (Romę 1963) 194-97. 
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SCHEMA 2 

Manuscripl Mosąu. Bibl, Publ, Sevastianov gr. 474 (lOth - 1 Ith cenluries) 
Christodoulou, Excerpta, pp. 40-41; Christodoulou, Dissertation II, pp. 38-49 

The Order of Burial for a Monk 

In Church 
(Entrance) 

Psalm 118 

Troparion (First stanza of present-day Evlogilaria) 

Synapte 

The Anabathmoi 

- First Antiphon, Psalm 119 (Eight verses) 

Troparion 

- Second Antiphon, Psalm 120 (Eight verses) 

Troparion 

- Third Antiphon, Psalm 121 (Eight verscs) 

Beatitudes (with two dilferent scts of troparia) 

Prokeimcnon ("His soul shall dwcll amidst good things”) 

Epistle (1 Corinthians 15:20-28) 

Alleluia with verses 
Gospel (Matthcw 11:27-30) 

Stiebera (Eight sets by "John the Monk” farced by psalm verses, and 
followed by another set without verses) 

The Finał Kiss (with two sets of stichera) 

On the Way to the Place of Burial 

Troparion ("Lord of powers be with us” — chant of present-day lenten 
complirie — farced by Ps. 148-50) 

Al the Grave 

Anointing with oil 
Prayer 

Dismissal 

The next two schemata take us back to Southern Italy. Cryptofer- 
rata greek r.p.XLIII. (Schema 3) like its cousin (described in Schema 
1) not only contains the ancient Hagiopolite cathedra! three-antiphon 
unit, but also employs another of the funeral psalms (114) mentioned 
by Chrysostom.^'* Notę also the presence of an Old Testament leetion 
at the interment (the “dry bones” narrative from Ezekial, still pro- 
claimed at Holy Saturday orthros). Today no Old Testament leetions 
are read at any of the Byzantine funeral services, and yet, as we shall 
see, such readings were freąucntly proclaimed during the middle- 


In Epistołom ad Hebraeos, Homilia 4, 5 PG 63, 43. 
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Byzantine period. Schema 3 also witnesses to the retention of psalm 
verses to farce the idiomela attributed to John Damascene. 

A comparison of Schemata 1 and 3 helps illustrate how certain li- 
turgical units were originally independent and how they tended to 
travel as cohesive segments, for while both have three antiphons, 
these have been inserted at different points in the two akolouthiai. 

Finally, were it not for the presence of “Blessed is the Kingdom” 
(an indication, of course, of Constantinopolitan, rather than Palestin- 
ian, provenance) as well as orations, one might be tempted to inter- 
pret the absence of a gospel reading as proof that this rite was in- 
tended for use when hieromonks, or other priests, were not available 
to preside. 


SCHEMA 3 

Manuscript Crypt. gr. r.p.XLIII (lUh c.) 

Christodoulou, Excerpta, pp. 41-42; Christodoulou, Dissertation II, pp. 113-179 

The Taxis and Order Used When a Monk Has Died 

In the Celi 
The Usual Order 

In the Church 

The entrance ("Blessed is the Kingdom”) 

Synapte - Prayer ("God of spirils”) 

Psalm 118 without Alleluia 
Ist stasis (w. 1-72) 

Troparion (has fallen out of use) 

Synapte - Prayer ("You who have heaven as a dwelling place”) 

2nd stasis (w. 73-131) 

Troparion (has fallen out of use) 

Synapte - Prayer (has fallen out of use) 

3rd stasis (w. 132-176) 

Troparion (has fallen out of use) 

Synapte - Prayer (has fallen out of use) 

Three antiphons 

Ist antiphon - Psalm 22 (entirc Psalm with one Alleluia) 

Troparion 

2nd antiphon - Psalm 83 (cntire Psalm with one Alleluia) 

Troparion 

3rd antiphon - Psalm 114 (with one Alleluia) 

Troparion 

Kontakion (optional), and Beatitudes 

Canon Odes 1-3 (Canon is chosen from several provided in the manuscript 
after the entire taxis) 
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Sessional Hymn 
Odes 4-6 

Kontakion (Another one) 

Odes 7-9 

Eight sets of stichera for the deceased arranged as antiphons 

Beatitudes with troparia farcing additiorud selected Psalm verses 

Prokeimenon 
Epistle (Romans 14'.7-9) 

Synapte - Prayer ("God of spirils”) 

Anointing with oil (Rubric States ihat if myron [sic] is not ayailable, oil 
should be used.) 

The finał kiss, and stichera similar to those of textus receptus 

On the Way to the Płace of Burial 
"Holy God” 

At the Grave 

Four stichera with Psalm verscs - Troparia 
Synapte - Prayer (has fallen out of usc) 

Troparion 

Reading (Ezekiel 37’.1-14) 

Prayer (has fallen out of use) 

Prayer of Inclinalion (“Lord, O Lord; consolalion of the grieving”) 

Prayer for hicromonk (“We give You thanks, O Lord God”) 


Schema 4 presents us with what might be considered the most 
primitive of Byzantine funeral rites. Were it not for the canon, the 
beatitudes, and the stichera for the repose inserted into the anti¬ 
phons, one could hypothesize that this service was the kind of unit 
appended to various cathedra! hours, as mentioned above. 


SCHEMA 4 

Manuscript Messin. Bibl. Univ. S. Salvatore gr. 153 (llth century) 
Christodoulon, Exccrpta, pp. 42-43; Christodoulou, Dissertation II, pp. 180-199 

The Order of Wake for a Monk. Who Has Fallen Asleep 
In the Church 

Entrance ("Blessed is the Kingdom”) 

Three antiphons 

Ist antiphon: Psalm 22 (with Iriple alleluia) 

Stichera for the repose 

Synapte - Prayer (has fallen out of use) 
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Sessional hymn 

Prokeimenon ("Blessed is the one whom You have choscn”) 

Episllc (Romans 5:12-21; 6:1-11) 

Alleluia with verses 
Gospel (John 5:17-24) 

2nd anliphon: Psalm 23 (with double alleluia) 

Stiebera for the repose 

Synapte - Prayer (has fallen out of use) 

Sessional hymn 

Prokeimenon ("Your hands have crealed and fashioned me”) 

Epistle (1 Corinlhians 15:1-23) 

Alleluia with verses 
Gospel (John 5:24-30) 

3rd antiphon; Psalm 83 (with triple alleluia) 

Stiebera for the repose 
Synapte - Prayer ("God of spirits") 

Sessional Hymn 

Prokeimenon 

Epistle (1 Cor. 15:29-57) 

Alleluia with verses 
Gospel (John 6:35-39) 

Canon (Rubric States; "Whichever one is desired”) 

Odes 1-3 
Sessional Hymn 

Odes 4-6 
Kontakion 

Odes 7-9 

Photogogicon ("Now I am al rest...” same as today's for priests) 

Beatitudes with 10 troparia 
Prokeimenon (“Blessed is the way”) 

Epistle (1 Thessalonians 4:13-17) 

Alleluia with verses 
Gospel (John 6:35-39) 

Troparia (‘‘Seeing me speechless”) 

Finał Idss, and stichera of finał Idss which are farced by verses from 
Beatitudes 

At the Grave 
Troparion 
Prayer 


Manuscript Sinai Greek 963 (Schema 5) is significant for its evi- 
dence regarding the appearance of the fuli Evlogitaria. Indeed, before 
the twelfth centuiy, this composition, with its citation of Jobius the 
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Monk’s sixth centuiy work on the Incamation,^^ is nowhere to be 
found, though as noted in Schema 2, the first stanza is evidently ear- 
lier. It is also significant because it testifies to the gradual waning of 
the cathedra] three-antiphon unit. Sinai with its preference for mo- 
nastic usages would be a natural place to expect such a process, 
though notę that the fuli kontakion is still being sung. 


SCHEMA 5 

Manuscript Sinaii. gr. 963 (12th c.) 

Christodoulou, Exccrpta, pp. 43-44; Christodoulou, Dis.scrlation II, pp. 216-260 

The Structure and Order that Takes Place When a Monk Has Fallen 
Asleep 

In the Celi 

The usual order 

In the Chiirch 
En tran ce 

Psalm 118 (stichologia); Psalm 90 (for hieromonks) 

Alleluia 

Evlogitaria - seven troparia 

Synapte - Prayer ("God of spirits" - with inclination of heads) 

Psalm 50 

Canon 
Odcs 1-3 
Synapte - Prayer 
Sessional Hymn 

Odes 4-6 
Synapte - Prayer 
Fuli Kontakion 

Odes 7-9 
Synapte - Prayer 

Eight sets of prosomoia 

Beatitudes farced by eleven troparia and concluded by Theotokion 

Prokeimenon (“Their souls shall dwell amidst good things") 


The phrase is tó apy.aioy KÓTAoę dva(rop<()a)oa<j8«i found in the second troparion, 
Euxo7.óyiov to ptya (Aftiiyai 1992) 407. Jobius the Monks work on the Incarnation is rc- 
produced only in Photiuss BIBAIO0HKH, Rene Henry, cd., Photius Bibliothegue, tome 
III (Paris 19.59) 152-227. The quotation is on p. 173, lines 31 and 32. I mention this 
only to give a sense of the treasures hidden in the funeral hymnography and the op- 
portunities for uncovering them with the help of the Thesaums Linguae Graecae. For 
morę on this see my fortheoming study, "Patristic Ouotations in the Byzantine Fu¬ 
neral Scrvicc,” to be published in Logos: A Journal of Eastem Christian Stitdies 44. 
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Epislle (Romans 14:6-9) 

Alleluia with verse (“Blessed is the one whom you have chosen”) 
Gospel (John 5:24-30) 

On the Way to the Place of Buńal 

"Remember, O Lord, ihe soul of your servaiil . . 

“Holy God" 

Troparia 

At the Grave 

Finał kiss; Stiebera of the finał kiss farced by Psalm verses 

Prayer 

Dismissał 


Moving back to Southern Italy for Schemata 6, 7, and 8, we en- 
counter variations on now familiar themes. But the Evlogitaria have 
now crossed the Mediterranean, and for the first time we have a ref- 
erence to the chanting of the Trisagion on the way to church, though 
the thrice-holy hymn is such a primitive processional chant that the 
lack of references to its use at funerals should remind us that texts 
are texts but liturgies are liturgies. Thus, it would be appropriate to 
hypothesize that common practices like this did not always find their 
way into the manuscripts, though in the absence of other evidence, 
this must rcmain a hypothesis. Incidentally, the Trisagion has not 
remained part of the procession to church for Byzantine monks. 

Schema 7 evidences the retention of an orlhros structurc, analo- 
gous to Schema 1 with its stichera of the praises, doxology, and ‘Tt is 
good to give thanks to the Lord,” while its preceding three-antiphon 
unit is in one sense morę primitive than others seen thus far owing to 
the appointment of an Old Testament leetion for each antiphon. This 
manuscript may also provide clues as to how funerals were con- 
ducted in earlier periods or in other regions when it was impossible 
to bring the body to church: the rite at the grave constitutes a rela- 
tively complete funeral scrvice in itself. 


SCHEMA 6 

Manuscript Messin. Bibl. Univ. S. 
Salvaloregr. 172 (1179 AD) 
Christodoulou, Excerpta, pp. 44-45 


SCHEMA 7 

Manuscript Vat. gr. 1836 (11 th - 
12th c.) 

Christodoulou, Exccrpta, pp. 46-47 


The Structure and Order of With God (syn tlieó) the Order of 

Seryice That Takes Place When a Seryice for Monks Who Haye 
Monk Has Finished His Life Fai,len Asleep 
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In the Celi 

The usual order 
The blessing of the exil 
("Blessed is our God”) 

On the Way to the Chiirch 
"Holy God” 

In the Church 
Entrance 

(“Blessed is the Kingdom”) 

Synapte 

"Peace to all" 

Alleluia 

Troparion ("With a depth of 
wisdom”) 

Ps 118 in two stases 

Ist stasis 
withoui alleluia 

Synapte - Prayer ("God of spirits”) 
"Peace to all” 

2nd stasis without alleluia, except 
for triple alleluia at conclusion 

Evlogitaria 

Synapte - Prayer ("Master, Lord 
our God, who alone possess 
immortality”) 

The Anabathmoi 
Ist antiphon; 

Ps 119 

(with one alleluia) 

Troparion (has fallen out of use) 
Synapte - Prayer ("Lord our God, 
who fashioncd man according to 
your image”) 

2nd antiphon; 

Ps 120 

(with one alleluia) 

Troparion (has fallen out of use) 
Synapte - Prayer ("God of spirits” 
[again]) 

Beatitudes 

Canon 

Odes 1-3 (including Ode 2) 
Synapte - Prayer 
Scssional hymn 


In the Church 
Entrance 

("Blessed is the Kingdom”) 

Ps90 
Synapte 
"Peace to all” 

Alleluia with verses 
Troparia (have fallen out of use) 

Three antiphons 

Ist antiphon; Ps 22 
(with double alleluia) 

Troparia (have fallen out of use) 
Synapte - Prayer ("Lord, O Lord, 
consolation of the grieving”) 
Sessional hymns 

O.T. Reading 
(Ez 49:33; 50:1-26) 

Prokeimenon ("Blessed is the one 
whom You have chosen”) 

Epistle 

(Rom 5;12-21; 6;1-11) 

Alleluia with verse ("Blessed is the 
one”) 

Gospel (Jn 5:24-30) 

2nd antiphon: Ps 23 
(with double alleluia) 

Troparia 

Synapte - Prayer (has fallen out of 
use) 

Sessional hymns ("Grant rest, 

O our Saviour”) 

O.T. Reading 
(Ez 34:11-16) 

Prokeimenon ("Your hands have 
created and fashoncd mc”) 

Epistle 

(1 Cor 15:1-28) 

Alleluia with verse (fallen out of 
use) 

Gospel (Jn 6:35-39) 

3rd antiphon: Ps 83 
(with triple alleluia) 
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Odes 4-6 
Synapte - Prayer 

Kontakion (by Romanos, "Tois tou 
biou terpnois” - has fallen oul of 
use, bul here ihe fuli text is 
provided) 

Odes 7-9 

Prokeimenon (“Blessed is the 
way”) 

Epistle 

(1 Thess 4:13-17) 

Alleluia with verse ("Blessed is 
the one whom You have chosen”) 
Gospel (Jn 5:24-30) 

Synapte - Prayer ("Lord, O Lord, 
consolalion of the grieving”) 

Finał kiss (but no reference to 
hymnography) 

On the Way to Place of Burial 
Troparia (AU of these are used 
today as propers al Lilurgy for the 
deceased) 

At the Graveside 
Troparia (Similar to those of 
present day Lyle [Trisagion] for the 
deceased excepl that troparia are 
farced with Psalm verses 
The usual order 
Prayer; anointing 
with oil 

Burial and troparia 
Trisagion 

Troparia 

Ektene 

Dismissal 


Troparia 

Synapte - Prayer ("Lord, O Lord, 
consolation of the grieving’') 
Sessional hymns (have fallen out of 
use) 

O.T. Reading 
(Is 33:14-22) 

Prokeimenon (fallen out of use) 
Epistle 

(1 Cor 15:29-57) 

Alleluia with verse ("Blessed is the 
One whom You have chosen") 
Gospel (Jn 5:17-24) 

Canon 

Odes 1-3 (including Ode 2) 

Synapte - Prayer 

Fuli Kontakion (by Theodore of 

Stoudios - Ton melastanta) 

Odes 4-6 

Synapte - Prayer (has fallen out of 
use) 

Fuli Kontakion ("Tois tou biou 
terpnois”) 

Ps50 

Beatitudes with twelve troparia, 

some of which are in textus 

receptus 

Odes 7-9 

Synapte - Prayer 

Photogogica ("Now I am at rest”) 

Stiebera of the Praises (Four 
Stiebera and Theotokon) 

Doxology 

Eight sets of Stiebera 
"It i.s good to give 
ihanks to the Lord” 

Trisagion 

At the Grave 
"Peace to all” 


Prokeimenon 

Epistle 

(1 Thess 4:13-17) 

Alleluia with verses 
Gospel (Jn 5:17-24) 
Troparion 
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Finał kiss; 
stichera-troparia 
of the finał kiss 

Troparion 
Prayer - 

Anoinling with oil 

Prayer 

Ektene 

Dismissał 


Schema 8 is insignificant except for the presence (as in nos. 1 and 
7) of two fuli kontakia. 


SCHEMA 8 

Manuscript Vat. gr. 1969 (12th c.) 
Christodoulou, Excerpta, p. 48 

In the Celi 

The usual order 

In the Chiirch 
Entrance 

(“Blessed is our God”) 

Ps 118 in two stases 
Ist stasis (without alleluia) 
Synapte - Prayer 
2nd stasis (without alleluia) 
Synapte - Prayer 

The Anabathmoi 
Ist antiphon; 

Ps 119 
Troparia 
Synapie - Prayer 

2nd antiphon: 

Ps 120 
Troparia 
Synapte - Prayer 

Bcatitudes 

Canon 

Odes 1 -3 
Synapte - Prayer 
Fuli Kontakion 
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Odes 4-6 
Synaptc - Prayer 
Fuli Kontakion 
Odes 7-9 

Prokeimenon 
Epistle (1 Thess 4:13-17) 
Alleluia with verses 
Gospel (Jn 5:25-30) 

Synaple - Prayer 

Finał kiss 

On the may to the Place of Buńal 
Troparia 

At the Gmve 
Troparia 
Trisagion 

Ektene 

Dismissal 


FrOM THE THIRTEENTH TO THE SlXTEENTH CENTURY 

Tuming to Schema 9 we are now not only back in Palestine, but 
we are also analysing outlines which I have compiled myself, based 
on a review of Dmitrievskij's Opisanie liturgicheskikh rukopisei, vol. 2. 

Interestingly enough, even though Schema 9 pushes us at least a 
century beyond Schema 8, and reflects usage on the other side of the 
former empire, the only significant differences are the absence of a 
Canon and the somewhat idiosyncratic chanting of two gospels. (The 
appearance of Psalm 50 at the interment is not a significant detail, 
though below we shall see an interesting variation on this practice.) 

What is significant, however, is that one and the same manuscript 
euchology contains two distinct funeral rites for monks, the one 
(Schema 10) following immediately after the other (Schema 9). Also, 
Schema 9 brings us closer to our present-day rite because it is the 
first to include the anabathmoi of all eight tones along with the pro- 
somoia of Theophanes Graptos, the ninth-centuiy Palestinian monk 
who may have ended his days in Constantinople.^^ Theophaness Pal¬ 
estinian connection may explain why this now standard part of the 
funeral for monks first appears in a Sinaitic codex. 


Oxford Dictionary of Byzantium 3, 2062. 
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Notę, incidentally, that the collation of two distinct rites for the 
same category of Christians, one after the other, was not simply a 
case of a scrupulous scribe copying both services for the sake of pos- 
terity; the last rubric of Schema 10 demonstrates that those using this 
codex would have known both formularies, and apparently would 
have chosen one or the other ad libitum. 


SCHEMA 9 

Manuscript Euchology 
Mt. Sinai 964 (13lh - 14th c.) 
Dmitrievskij II, pp. 246-247 

Funeral of a Monk 

In the Celi 
[Pages missing] 

In the Chiirch 

[Entrance, blessing and most of 
the first slasis of Ps 118 missing] 

2nd stasis of Psalm 118 
3rd stasis of Psalm 118 
Synapte 

Evlogitaria of the deceased 
Sessional hymn, “Give rest, 

O our Saviour” 

followed by Theotokion, 

“Foreign to ihc world 
is the mystery of 
the Yirgin” 

Stichera of John Damascene 

(without ascriptiori) 

Following pattern repeated 
eight limes; 

a. Present sticheron* 

b. [Glory?] a second sticheron 

c. [Both now?] Theotokion 

[*However, in the case of the 
Ist plagal tonę, the present-day 
first sticheron is in the "b” position.] 

Troparion 

Kontakion “With the saints” and 
Oikos “You alone are immortal” 


SCHEMA 10 

In the same MS Euchology — anothcr 
rite 

Dmitrievskij II, pp. 247-249 
Order for the Burial of Monks 
Blessing 

Trisagion prayers 
Synapte 

Ps 118 

Evlogitaria (the ms. refers 
the User to the lext provided 
in the previous rile) 

Synapte 

Sessional hymn, "Give rest,” 

Theotokion, “Foreign to the world” 

Ps50 

Stichera of John Damascene 

(without ascription) according to 
the following pattern; 

One or two stichera, followed by 
Two to five prosomoia of the dead, 
always concludcd by a theotokion 

Anabathmoi of all eight tones 
followed (after each tonę) 
by four prosomoia of Theophanes 

Synapte 

Kontakion attributed 
to Romanos ihc Mclodist 
(differeiit from the one above) 

Beatitudes with troparia 
Prokeimenon “Blessed is the way” 

Epistle (1 Cor 15;47-57) 

Alleluia with verses 
Gospel (Jn 5; 17-24) 
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followed by 23 other oikoi wilh 
refrain '‘allcluia" 

(sce Goar, pp. 457-459) 

Troparia 

Beatitudes with troparia 

Prokeimenon "His soul shall dwell 
In a blessed place’’ with vcrse 

Epistle - 1 Thess 4:13-18 
Gospel 1 - Jn 5:24-30 

Gospel 2 - Jn 6:35-39 

Ektene and “God of spirits” 

Al the Gmve 

Signing of the grave 
Ps 50 (thrice) 

Synapte - Prayer 

Dismissal 

[Notę that curiously this text 
makcs no refcrcnce to the finał kiss.] 

With Schema 11 we have finally moved to Mount Athos and its 
Yatopedi manuscript euchology no. 133.^^ Why does Dmitrievskij not 
include any Athonite euchologies pre-dating the 14th century in his 
Opisanie? The only element of an answer would seem to be Arranz’s 
statement that a large number of the earlier euchologies were taken 
to Muscovy during the Nikonian reform and have remained in Rus- 
sian archival depositorics ever sińce.Dmitrievskij, of coursc, had set 
out to collect manuscripts from monastcrics and libraries of the east- 
ern Mediterranean basin, and so did not include these earlier docu- 
ments.” 

In either case, from at least the 14th century if not earlier. the 
Athonites are consistently singing all cight anabathmoi and arc now 


Notę that Mt. Athos Yatopedi 133 is listed with a different number in the fol- 
lowing two catalogiics: In S. Eustradiades, Calalogue of the Greek Manuscripts in the 
Library of the Monastery of Yatopedi on Mt. Athos, Harward Theological Studies 1 1 
(Cambridge 1924) 178-79, it is listed as "Athos Yatopedi 984." In Kurt Aland, Kurzge- 
fasste Listę der griechischen Hand.scriften des Neuen Testaments (Berlin 1994) it is desi- 
gnated as “no. 1142.” My thanks to Alexander Rentel for drawing my attention to this. 

Cited in Christodoulou, Exccrpta 24. 

Dmitrievskij II, iii-iv. 


Finał kiss with three additional 
Stiebera preceding the "usual” ones 
(though here the usual ones are 
farced with psalm verses) 

Before the doxa.stich, an additional 
Stiebera is inserted for hegoumens. 

Ektene 

Dismissal (referencc to Lazarus) 
Interment "as written above" 

{sic in the ms.) 
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abbreviating the kontakion to the lone koukoulion (prooimeon) and 
oikos. This, of course, conforms to Anton Baumstarks ‘‘]aw”^° that 
newer liturgical units freąuently displace older ones after a period of 
co-existence, with the latter remaining evident in attenuated vestiges 
that Robert Taft has dubbed “liturgical debris.”^' 

Schema 11 also gives us a sense of the continuity that could ob- 
tain in particular monasteries: a 16th-century Yatopedi manuscript 
euchology^^ almost two hundred years older than no. 133 provides a 
taxis almost identical to its 14th-century ancestor. A comparison with 
Schema 12 also shows that in the same period different Athonite 
monasteries could have similar funeral rites. Notę that in both cases, 
the idiomela attributed to Damascene, or some configuration thereof, 
are being sung at the grave or on the way to it. The latter is the cus- 
tom of today's textus receptus}^ Finally, the Athonites are apparently 
the source of the practice, prescribed to the present day, of making 
prostrations at graveside "on behalf of the deceased.’’^'* 

SCHEMA 12 

Manuscript Euchology 
Mt. Athos, Dionysiou Monaslery, 
no. 450 (1408 AD) 

Dmitrievskij II, pp. 389-390 

The Order of Burial (of Monks) 

In the Celi 
Same as Yatopedi 
Euchology ms. no. 133 (sec above) 

To the Church (Narthex) 

"Holy God” 

In Church 

Blessed is our God 
Trisagion prayers 
including Lord, have mercy (12) 
and “Come, let us worship” 


SCHEMA 11 

Manuscript Euchology 
Yatopedi (Athos) no. 133 (744) 
(14th c., from belore 1368 AD), 
Dmitricvskij II, pp. 282-28.5 

The Order of Burial of Monks 
In the Celi 

Blessing, Trisagion prayers. 
Troparia 

To Church (Narthex) or Cemetery 

Ektene 

“God of spirits” ("myslikós") 

When Ali IIave Gathered 
Blessing 

Psalm 118 (without Allcluia) in 
three slases 


Comparative Liturgy (Westminster, MD 1958) 23. 

"The Structural Analysis of Liturgical Units: An Essay in Mcthodology,” in Be- 
yond East and West: Problems in Liturgical Understanding (Romę 2001) 198. 

Yatopedi manuscript euchology — no. 134 (Dmitrievskij II, 770-771) copied in 
1538, contains a similar office, though “Eternal memory" has been addcd to the cnd. 
E()xo7.óyiov TO peya (A&rivai 1992) 436. 

Ibid., 437. 
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Synapte - "God of spirits” 

Sessional hymn (“Give rest, 

O our Saviour” and “From the 
Virgin you shone forth”) 

Anabathmoi of all eight tones, 
followed (after each tonę) by 
four prosomoia of Theophanes 

Synapte 

Kontakion and 1 Oikos 
Beatitudes 

Prokeimenon - "Blessed is 
the way” 

Epistle (1 Thessalonians 4:13-18) 
Gospel (John 5:24-30) 

Finał kiss ("usual” Stiebera) 

(To the Cemetery) 

"Holy God” 

Al the Grave 

Synapte, and Twenty-eight Stiebera, 
among which are scattered without 
any pattern nos. 1, 3, 5, 6, 7, and 8 

of the Stiebera usually aseribed to 
Damaseene. 

Priest signs remains with oil and 
water, singing "Alleluia” thrice 

"The earth is the Lord’s” 

Trisagion prayers 

"With the spirits of the just” 

Ektene - "God of spirits" 
Dismissal 

(12 prostrations, for the de- 
eeased) 


Psalm 50 

Psalm 118 (divided into three stases 

with refrains. Synapte after eaeh 
stasis.) 

Evlogitaria 

Synapte 

"Give rest, O our Saviour,” - 
"From the Virgin You shone forth” 

Anabathmoi of all eight tones, 
followed (after each tonę) by three 
(not four) 

Prosomoia of Theophanes 
Beatitudes with troparia 
Prokeimenon 
"Blessed is the way” 

Epistle (1 Thessalonians 4:13-18) 
Alleluia 

Gospel (John 5:24-30) 

Ektene - "God of spirits” 

Finał kiss with ("usual”) stichera 


Trisagion prayers 

Troparia ("With the spirits of the 

just”) 

Ektene 

Dismissal 

To the Grave 
Holy God 

Procession around cemetery thrice 
Synapte 

"Stichera of the Dead” 
and Sessional hymns 

(Ten compositions are listed) 

At the Grayeside 

"O earth, opening, receive” 
Pouring of oil and "The earth is the 
Lord’s” 

and one troparion 

Four idiomela 

"With the spirits of the just” 

Ektene 

12 prostrations 
Dismissal 

"Eternal memory” 



THE EVOLUTtON OF FUNERALS FOR MONKS 


245 


The manuscript euchology of the Holy Sepulchre Metochion of 
Constantinople gives a sense of how different a contemporaneous 
monastic funeral rite could be just across the Aegean Sea (if Constan¬ 
tinople is in fact where this euchology was used — though I have no 
grounds for doubting the latter). Here the fuli set of anabathmoi are 
not yet being sung and we still see remnants of the ancient three-an- 
tiphon unit. The latter fact may be a solid clue that it was not only 
used in Constantinople, but actually originated there. 

Schema 14 proves the fluidity of the process of the disappearance 
of older liturgical units: Here the fuli kontakion is still prescribed, 
though by this time the kontakaria are remaining on the shelf morę 
often (or their options are being exploited less freąuently), as the kon¬ 
takion is provided in fuli within the euchology itself. 


SCHEMA 13 

Manuscript Euchology no. 8 (182) 
of Holy Sepulchre Melokhion 
Library, Constantinople (15th c.) 
Dmitrievskij II, pp. 478-481. 

The Order That Takes Place 
When a Monk Has Died 

In the Celi 

Usual preparation 

In the Church (Narthex) 

Blessing (priest is instrucled 
to put on purple stole) 

Trisagion 

Troparia (“Rcmember, O Lord,” - 
“Your mother”) 

Psalm 90 

Alleluia with three verses 
("Blessed are they whom You have 
chosen") 

Troparia ("With a depth 
of wisdom”) 

Psalm 118 

Ist stasis and iwo troparia 
Synapte 

2nd stasis and two troparia 

[Several pages of ms. missing] 

Evlogitaria 

Great Litany {Eirenika 

with several non-extant petitions) 


SCHEMA 14 

Manuscript Euchology no. 73 (274) 
of the Patriarchal Library 
of Jerusalem (15thc.) 

Dmitrievskij II, pp. 516-524 

The Order of Burial of a Monk 
In the Celi 

Yarious preparatory aclions 

concluded by blessing by priest 

Trisagion prayers 

“With the spirits of the just” 

Ektene 

Dismissal 

In the Church (in Narthex) 

Trisagion prayers (again) including 
Lord, have mercy (12), etc. 

Psalm 50 

Psalm 118 
Ist stasis 

concluded with triple repetition 

of last verse 

Synapte 

2nd stasis (margins include text 
of several refrains inserted laler); 

this stasis also concludes as first 

Evlogitaria 

Synapte 

"SticheTa” (attributed here to 
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Psalm 119 “In my distress” 
with Alleluia (once) 

Three stichera 

Psalm 120 "I lift up my eyes” 

with Alleluia (lwice) 

Three stichera 

Psalm 121 'T rejoiced when 

they said” 

with Alleluia (twice) 

Three stichera 
Great Litany (again) 
and non-extant prayer 

Anabathmoi of Tonę 6 
[Several pages of ms. missing] 

Several troparia 

Beatitudes with troparia 

Prokeimenon 

(“Blessed are those who dwell”) 
Epistle (Romans 14:6-9) 

Gospel (John 6:40-44) 

Ektene 

Prayer (See Goar, p. 452) 

Finał kiss (with “usual” stichera 

and at least one additional one that 
specifically refers to monastic 
State) 

Trisagion prayers 
Great Litany (Eirenika) (again) 
Prayer (non-extant) - 
"for monks and priests" 

To the Grave 
“Holy God” 

At the Grave 

Signing of grave 
(with ashes from censer) 

Five troparia (among them 
"With the spirits of the just”) 
but farced with psalm verses 
Interment 

Five Stichera (farced with verses) 
Ektene and “God of spirits” 
Another prayer {euche epitaphios) 
Troparia, "Remember, O Lord,” 
"You are a rampart” 


Damascene) 

“Give rest, O our Saviour,” - 
“From the Virgin You 
shone forth” 

Anabathmoi of Ist tonę 

(cited as the work of Theodore 
of Stoudios); 

Stichera of the deceased tonę 1 
(listed as the work of Damascene) 
followed by two morę stichera; 

followed by acrostich Prosomoia 
of Theophanes 

(seven in all) 

The pattem described above 

(anabathmoi; stichera of 
the deceased [of Damascene]; 
and acrostich prosomoia 
of Theophanes is repeated another 
seven times, though as happens 
elsewhere, the tonę 2 sticheron 
of the deceased of Damascene is 
a different texl from today’s). 

The only interruption of this pattern 
is the insertion of a synapte after 
the tonę 4 series of texts. 

Kontakion attributed to Romanos 
the Melodist beginning with 
“With the saints,” and “You alone 
are immortal” followed by another 
23 oikoi and their Alleluia 

Beatitudes with troparia 

Epistle (1 Thessalonians 4:13-18) 
Alleluia 

Gospel (John 5:24-30) 

Ektene and “God of spirits” 

Another prayer (no longer extant) 
(see Goar, p. 430) 

Finał kiss 

If Monastery Does Not Have Cemetery 
or if the Grave is Nol Yet Ready 
Trisagion prayers 
"With the spirits” 

Ektene and “O God of spirits” 
Dismissal 
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Signing of remains and “Eternal 
Memory” 

When Cemetery is within the Monastery 
and the Grave is Ready, on the Way to 
the Grave 
"Holy God” 

"Give rest, O our Saviour,” 

"From the Yirgin You shone forth” 

At the Grave 

"O earth, opening, receive” 

Signing with oil and Triple Alleluia 
"The earth is the Lord's” 

A series of six sets of stichera farced 
by psalm verses 
(total number of stichera - 15, 
scyeral of which are repeated after 
the psalm verses) 

Trisagion prayers 
"Remember, O Lord, as the good 
One, Your servants" 

Theotokion 

Ektene and “God of spirits” rcad 
by all the priesls 
Finał prayer by hegoumen 

With Schema 15 we move to an akolouthia that deserves several 
doctoral dissertations of its own. The rite found in the fifteenth-cen- 
tury manuscript no. 373 of the St. Sabas Library is so ample that it 
reąuired a separate codex with a distinctive title, Exodiastikon. The 
schema alone takes up severa] columns. Here we can only highlight 
some of its features. 

To begin with, ordinary monks have been assimilated to the cleri- 
cal State: they receive a funeral identical to that for bishops and 
priests in a period when separate rites for lay persons had already 
been established. The only difference is that in the case of non-or- 
dained monks the Eucharist is not celebrated. 

Second, the Ezodiastikon s attempt to include almost every text 
and unit seen thus far in our study — and then some — generates a 
sumptuous rite that, when served with the Eucharist, could have 
lasted a whole day. The word "sumptuous” is also apropos because it 
is this Ezodiastikon that includes rubrics (not indicated in my 
schema) for the seating of the priest’s remains on a throne and the 
transfer thereof from the narthex into the nave and back during dif- 


Lord have mercy (100) 

15 prostrations 

Dismissal 
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ferent parts of the service.5® (This, presumably would have included 
hieromonks.) Nonetheless, in spite of this amplitudę, the service 
which begins like orthros, with the latters hexapsalmos, does not in- 
clude a canon (though at the cemetery the heirmoi of the Great 
Canon are appointed.) 

Third, a fascinating dimension is the Exodiastikon's use of sixteen 
sets of readings along with a corresponding set of now defunct 
prayers (thirty-two in all), transcribed by Dmitrievskij in fuli, which 
consistently distinguish between monks and hieromonks. The 
apparent lack of any symbolism in this number (unless one considers 
the "16" to be the eschatological number "8” multiplied by two!) 
would seem to indicate a morę haphazard development with discrete 
elements being inserted into the service with each passing century. 

Earlier I mentioned the use of Psalm 50 at the grave. Here the 
psalm has taken on a quasi-cathedral form with the insertion of re- 
frains. Nonetheless, the practice is only reminiscent of cathedral us- 
age, as each of the seventeen refrains is a different text. 

Notę that the columns for Schema 15 are arranged in winding, 
"newspaper,” form, rather than the parallel form used for all of the 
previous columns. 


SCHEMA 15 

Manuscript Exodiaslikon no. 373 
(291) of the Library of St. Sabas 
Monastery - later incorporated into 
the Jerusalem Patriarchal Library 
(15th century) 

Dmitricvskij II, pp. 527-5.'57 

[The rite described below is intended 
for “bishops, presbyters, deacons and 
all those listed among the clergy." 
However, as is obvious from what 
follows, the clergy includes not only 
hieromonks, bul non-ordained 
monks as well.] 

In the Home/Cell 
[Reference to face being covered 
with aer] 

Yarious practices 

To Church 
Four prosomoia 


In Church (Narthex) 

Blessing by piiest 
Tiisagion prayers 
"With the spitits of the just” 

farced with psalm verses 
Ektene and “O God of spiiits” 

Anolher prayer - two different 
formulae; for monks; for hiero¬ 
monks 

In Nave 

"Holy God” during movc to nave 
Three troparia 

Then, at gates of nave, presider 
sings Troparion "Open to me the 
gates of righteousness” 

(Gates are opened) 

Another troparion with versc 
(Body placed in middle of nave) 


35 


Dmitrievskij II, 528, 553. 
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Blessing by priest 
Trisagion prayers including Lord, 
have mercy (12) 
and immedialely 

"Glory to the holy, consubstantial, 
life-creating and undivided Trinity” 
Hexapsalm (Ps 3, 37, 62, 87, 102, 
142) 

Synapte with several distinctive pe- 
titions for hieromonks and bishops 

Alleluia and Iwo verses 
A (non-exiant) troparion and theo- 
tokion 

Prokeimenon "His soul shall dwell” 
Epistle (Romans 14:6-9) 

Alleluia 

Gospel (Matthew ending at 19:30) 
Ektene and two different prayers: 
for monks; for hieromonks 
A (non-extant) troparion and the- 
otokion 

Psalm 118 

Ist stasis, with Alleluia 

Synapte (if funeral of non-monas- 

tic) 

Prokeimenon "Precious in the sight 
of the Lord” 

Epistle (Hebrews 4:14-5:6) 

Alleluia with two verses 
Gospel (Mark 8:34-9:1) 

Ektene and two different prayers: 
for monks; for hieromonks 

2nd stasis (of Ps 118) with Alleluia 
Synapte (if funeral of non-monas- 
tics) 

Prokeimenon "His soul shall dwell” 
Epistle (1 Corinthians 15:47-57) 
Alleluia with verse 
Gospel (John 6:35-39) 

Ektene and two different prayers: 
for monks; for hieromonks 

3rd stasis of (Ps 118), with Alleluia 
Three troparia 


Evlogitaria with an additional 
stanza (re: hieromonks and monks) 
inserted into this unit 

Prokeimenon “The Lord is my 
shepherd” 

Epistle (2 Corinthians) 

Alleluia with verse 
Gospel (John ending at 8:59) 

Ektene and two different prayers: 
for monks; for hieromonks 

3 Stiebera (among them “Give rest, 
O our Saviour,” 

and “From the Virgin You shone 
forth”) 

Psalm 50 

3 troparia 

3 prosomoia 

Psalm 119 with Alleluia (once) 

4 Prosomoia 

Anabathmoi, tonę 1 

Prokeimenon, “The earth is the 
Lord’s'’ 

Epistle (1 Corinthians 15:20-28) 
Alleluia with verse 
Gospel (John 6:40-44) 

Ektene and two different prayers: 
for monks; for hieromonks 

Sessional hymn ("Today I have de- 
parted from my relatives”) 

Tonę 1 Stiebera of Damaseene 
(attributed to him) 

(6 in all) aecording to acrostieh 

Tonę 1 Prosomoia of Theo- 
phanes (6 in all) 

Then, 3 stichera 

Psalm 120 with Alleluia (twice) 

3 troparia 

Anabathmoi, tonę 2 

Prokeimenon, "Blessed is the one 
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whom You have chosen” 

Epistle (Romans 5.10-21) 

Alleluia wilh verse 
Gospel (John 3:13-17) 

Ektene and two different prayers: 
one for monks; one for hieromonks 

Troparion 

Tonę 2 stichera of Damascene 
(8 in all) according to acrostich 

Tonę 2 prosomoia of Theophanes 
(5 in all) 

Then, 4 other prosomoia 
Psalm 121 wilh Alleluia (ihricc) 
Then, 3 stichera 

Anabathmoi, tonę 3 

Prokeimenon, (non-extant text), 
Epistle (1 Corinthians 15:12-21) 
Alleluia 

Gospel (John 5:17-24) 

Ektene and two different prayers: 
for monks; for hieromonks 

Sessional hymns (3 in all) 

Tonę 3 stichera of Damascene 
(9 in all) according to acrostich 

Tonę 3 prosomoia of Theopha¬ 
nes (5 in all) 

Then, 3 other idiomela ascribed 
here to Damascene 

Anabathmoi, tonę 4 

Prokeimenon, "His soul shall 
dwell” 

Epistle (1 Corinthians 15:29-45) 
Alleluia with verse 
Gospel (John ending at 11:26) 
Etkene and two different prayers: 
for monks; for hieromonks 

One troparion 

Tonę 4 stichera of Damascene 
(6 in all) 


Tonę 4 prosomoia of Theopha¬ 
nes (4 in all) 

Kontakion “You alone are im- 
mortal” 

4 stichera 

Another kontakion (14 oikoi in all) 

Beatitudes with troparia 

Psalm 22 wilh Alleluia (twice) 

Anabathmoi, tonę 5 

Prokeimenon, "Let all the earth 
worship You" 

Epistle (Romans 6:3-11) 

Alleluia wilh verse 
Gospel (John 6:27-33) 

Ektene and iwo different prayers: 
for monks; for hieromonks 

1 sessional hymn 

Tonę 5 stichera of Damascene 
(in two sets, but only firsl has 
acrostich) 

(9 stichera in all) 

(sccond set is farced wilh psalm 
verses) 

Tonę 5 prosomoia of Theopha¬ 
nes (3 in all) 

Then, 6 other prosomoia 
Psalm 23 with Alleluia (twice) 

Anabathmoi, tonę 6 

Prokeimenon, "His soul shall 
dwell” 

Epistle (1 Thessalonians 4:13-18) 

Alleluia with ver.se 
Gospel (John ending at 6:54) 
Ektene and two different prayers: 
for monks; for hieromonks 

3 troparia 

Tonę 6 stichera of Damascene 
(in two sets; second set has acros- 
lich; 11 in all) 
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Tonę 6 prosomoia of Theopha- 

nes (4 in all) 

Then, 4 other prosomoia 
Psalm 83 with Alleluia (lwice) 

Anabathmoi, tonę 7 

Prokeimenon, "His soul shall 
dwell” 

Epistle (2 Corinthians 1:8-11) 
Alleluia 

Gospel (John ending at 6:56) 

Ektene and two differcnt prayers: 
for monks; for hieromonks 

3 troparia 

Tonę 7 slichera of Damascene 
according to acrostich (8 in all) 

Tonę 7 prosomoia of Theopha- 

nes (4 in all) 

Then, 6 other prosomoia 

Anabathmoi, tonę 8 

Prokeimenon, "Sing to our God, 
sing” 

Epistle (1 Corinthians 15:1-11) 
Alleluia 

Gospel (John 11:1-45) 

Ektene and two different prayers: 
for monks; for hieromonks 

3 troparia 

Tonę 8 Stiebera of Damascene in 
two sets (both have acrostich) (12 
in all) 

Tonę 8 prosomoia of Theopha- 
nes (5 in all) 

Prokeimenon "Precious in the sight 
of the Lord” 

Epistle (Hebrews 13:7-16) 

Alleluia with Iwo verses 
Gospel (John 3:16-21) 

Ektene and two different prayers: 
for monks; for hieromonks 


Kontakion (begins wilh koukoulion 
"With the saints”) 
of Romanos the Melodist 
(22 oikoi in all with an addilional 
one for hegoumens) 

Beatitudes with troparia 

Prokeimemon, "My mouth shall 
speak wisdom” 

Epistle (Hebrews 7:26-8:2) 

Alleluia with two verses 
Gospel (John 5:24-30) 

Ektene with two different prayers: 
for monks; for hieromonks 

Here the texl States that if the funeral 

is for one of the ordained, 

the Eucharist is now celebrated. 

The body is taken back into the 
narthex, until the dismissal of the 
catchumens, when it is again 
brought into the nave. 

After the postambo prayer 

Last kiss with “usual” stichera, ex- 

cept ihat for hegoumens an addi- 
tional sticheron is sung 

Prokeimenon, "Precious in the 
sight of the Lord” 

Epistle (Hebrews 8:1-6) 

Alleluia with two verses 
Gospel (Matthew 16:13-19) 

Ektene with two different prayers: 
for monks; for hieromonks 

To Grave 
"Holy God” 

Troparion farced wilh 2 psalm 
verses 

Anolher troparion 

Once in the Cemetery 
Troparion “O earth, opening re- 
ceive” 

Signing with oil 
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Anothcr Iroparion and signing with 
earth while priest says “The earth 
is the Lord’s” 

Anolher Iroparion 

Ninę heirmoi of Great Canon fol- 
lowed by iriadikon and theotokion 

Then follow 17 Iroparia sung as re- 
frains to Psalm 50, followed by a 
triadikon and theotokion 

Trisagion prayers 
"With the spirits of the just” 

Prokeimenon, "Precious in the 
sight of the Lord" 

Epistle (Corinthians 9:6-11) 

Alleluia with two verses 

Schema 16 outlines a service which is just as important for the ti- 
tle of the manuscript containing it as for its contents. Dmitrievskij 
only States that the ascription to "Theodore the Confessor, Hegoumen 
of Stoudios” is “very interesting,” without offering any other com- 
ment.^^ I would posit that the rite prescribed there is not distinctive 
enough to warrant a manipulation of Theodore's name for the pur- 
pose of promoting an innovation. Is it possible, then, that this is sim- 
ply a way of indicating a link with the alleged author of the eight 
anabathmoi found there? (Incidentally, the title "Schematologion” re- 
fers to a new kind of service book, containing rites intended exclu- 
sively for monastic use, in particular, the giving of the schema.) 

SCHEMA 16 

Manuscript Schematologion “of Theodore the Confessor, Hegoumen of 
Stoudios," no. 604 of the Mt. Athos St. Panteleimon Monastery (15lh c,), 
Dmitrievskij II, pp. 564-565 

(The Order of Burial) For Monks 

"Blessed are You, O Lord" and Psalm 118 

(no reference to divisions inlo stases) 

Evlogitaria 

Sjmapte and “God of spirits” 

3 Troparia 

Anabathmoi of all eight tones, followed (after each tone) by three (not 
four) Prosomoia of Theophanes (see Goar 439-444) 


Gospel (Lukę 24:1-12) 

Ektene and “God of spirits” 

Anolher prayer 
Then, the Ektene (again!) 
with “Lord have mercy” 3, 40, and 
50 limes “Glory to You, Christ 
God, our hope” 

Dismissal with commemoration of 
Lazarus 

“Eternal memory" with presbyteral 
formula inserted 

12 prostrations “for the de- 
ceased” 

“Give rest, O Lord, to the soul of 
Your servant” 

Return of monks to their cells 


Ibid., V. 
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Prokeimenon “Blessed is the way” 

Epislle (1 Corinthians 15:20-28) 

Alleluia wilh one verse 

Gospel (John 5:24-30) 

Last kiss ("usual” stichera) 

"Give rest, O our Saviour” 

5 Iroparia 

"With the spirits of the just” 

At this point Dmitrievsk:ij’s iranscription is confusing because il refers to 
Goar and the concluding interment rites of today’s funeral, but then im- 
mediately after the dismissal adds the following elements: 

Dismissal 

Ektene and "O God of spirits” 

Canon (ms. States thal il is for monks) 

For lay persons the singing of "other stichera” is prescribed, followed by 
"Give rest, O our Saviour” and the eight idiomela usually ascribed to John 
Damascene. 

It is unclear whether ihese idiomela were intended only for funerals of lay 
persons 

Prokeimenon, “Blessed is the way” 

Epislle 

Alleluia 

Gospel 

Idiomelon "Seeing me voiceless” 

Then, the ms. indicates that for lay persons, another canon is to be sung. 

Schema 17 finally brings us to a rite that is very close to the textus 
receptus, though notę how what Taft would refer to as a liturgical soft 
point,that is the conclusion of the rite (at the grave), continues to 
show fluidity. 

SCHEMA 17 

Manuscript Euchology no. 615 (757) of the Holy Sepulchre Metochion Li- 
brary of Constanlinople (1522 AD.) 

Dmitnevskij II, pp. 726-728 

The Order of Funerals for Monks 

In the Celi 

Preparations in the celi (with some uniąue practices) 


“The Structural Analysis of Liturgical Units," 161. 
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In the Narthex 

Blessing by priest 

Trisagion prayers including "Come, let us worship" 

Psalm 50 
Psalm 118 

(divided into stases, but without synapte) 

Evlogitaria and synapte 

“Give rest, O our Saidour,” "From the Virgin You shone forth” 
Anabathmoi of all eight tones with prosomoia of Theophanes (though 
with individual stanzas of the "usual” prosomoia occasionally missing) 

Beatitudes with troparia 
Prokeimenon “Blessed is the way” 

Epistle (Romans 14:6-9) 

Alleluia with verse 
Gospel (John 5:24-30) 

Ektene - “God of spirits” 

Last kiss with many of the “usual” stichera, 
and two additional ones not usually listed 
"With the spirits of the just” 

Ektene - "God of spirits" 

Dismissal 

To the Grave 
"Holy God” 

At the Grave 

Ektene - "God of spirits” 

Followed by a set of seven "troparia” 

(one in tonę 2; another in tonę 3 [Damascenes "All is vanity”]; and five in 
tonę 8) 

Epistle and Gospel (again) same as above 
Finał kiss with stichera (again) 

Followed by a set of eight "troparia” 

(two in tonę 4; three in tonę 8; 
three in tonę 7) 

Trisagion prayers 

Followed by a set of three troparia 

(one in tonę 6; and two in tonę 8 [among them Damascenes "I weep and 
lament”]) 

Placing of body in grave 

“O earth, opening, receive” with “The earth is the Lord’s” 

used as a stich, followed by another troparion 

Trisagion prayers 

"With the spirits of the just” (with minor difference) 

Ektene - “God of spirits” 

Dismissal 

12 prostrations “for the deceased” 
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The last akolouthia in Dmitrievskij’s Opisanie which I will be re- 
ferring to is not listed here because of its near identity with Schema 
18, the present-day rite. This akalouthia, however, provides part of 
the answer to Jacąues Goars ąuestion, posed morę than 350 years 
ago when he was compiling his Euchologion. There he expressed sur- 
prise that so many of the offices printed in the Yenetian euchologies, 
from which he was tapping his materiał, did not correspond to those 
found in the manuscriptsd* The formulation of the ąuestion indicates 
that Goar had not had access to, or did not feel compelled to consult, 
manuscripts that had been produced just decades before the publica- 
tion of the first printed euchologies in the early and middle part of 
the 16th century. If he had, his surprise would have dissipated. 
Thanks to Dmitrievskij (working 250 years after Goar) we have a 
transcript of manuscript euchology no. 68 of the Holy Sepulchre Me- 
tochion library of Constantinople,^^ which, as I have hinted, contains 
a rite for the burial of monks that is virtually identical to the one 
found in Goar, and thus in our textus receptus. 


SCHEMA 18 

Goar, pp. 438-447 (Essentially the same rite as that of today’s Euchologion to 
mega) 

The Order of Burial of Monks 
In the Celi 

The usual order, entrance 
Trisagion, Troparia 
Synapte - Prayer, Dismissal 

On the Way to the Church 
"Holy God” 

In Church 

Entrance, Psalm 90 
Alleluia with verses 
Troparia 

"With a depth of wisdom” 

Glory: Repeat the same 

Both now: "A rampart and haven...” 

Psalm 118 in two stases 

Ist stasis: After each verse. 


J. Goar, Euchologion sive Rituale Graecorum, the fourth page of the unnum- 
bered “Interpretis ad lectorem prooemium." 

Dmitrievskij II, 817. 
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"Blessed are You, O Lord.” 

Synapte - Ekphonesis (Prayer is silem) 

2nd stasis: After each verse, - 
"I am Yours, save me.” 

Evlogitaria of the deceased 
Synapte - Prayer 
Sessional hymn, - 
"Give rest, O Our Saviour...” 

Glory; Repeat the same 

Both now: "Erom a Yirgin You shone forth.” 
Psalm 50 
Antiphon, tonę 1 

Prosomoia Stiebera of Theophanes, 
with the acrostich 

"O Living Christ, Inscribe Your Servants 
in the Book of Life” 

2nd antiphon, tonę 2 
Prosomoia stichera 
3rd antiphon, tonę 3 
Prosomoia stichera 
4lh antiphon, tonę 4 
Prosomoia stichera 
5th antiphon, Plagal tonę 1 
Prosomoia stichera 
6th antiphon, Plagal tonę 2 
Prosomoia stichera 
7th antiphon, Grave tonę 
Prosomoia stichera 
8th antiphon, Plagal tonę 4 
Prosomoia stichera 

Synapte - Prayer 
Kontakion - “With the saints” 

“You alone are immortal” 

Bealitudes with the eight troparia 
Prokeimenon 

Epistle (1 Thessalonians 4:13-17) 

Alleluia with verses 
Gospel (John 5:24-30) 

Ektene - Prayer 

Twelve troparia for the aposticha 
of the finał kiss, "Come, brothers, 
let us give a finał kiss” 

Troparia, “With the spirits of the just” 
Synapte - Prayer, Dismissal 
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On the Way lo the Płace of Burial 
Idiomela (of John Damascene) 


In conclusion, the present study, in its own smali way, should help 
challenge the liturgical fundamentalism (not to mention other forms 
thereof) that plague parts of Eastem Christendom, especially some of 
its monastic centres. Those obsessed with ossifying an Orthodox lex 
orandi need to realize the extent to which the latter is a codification 
wrought by post-Byzantine diaspora printers, whose further evolu- 
tion has been halted only by the invention of printing and the ab- 
sence of viable authorities and structures to effect change after the 
Empire’s collapse. 
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Yincenzo Ruggieri 


La scultura bizantina nel museo archeologico 
di Antiochia di Pisidia (Yalvaę) 

Rapporto preliminare: parte T 


II primo scavo archeologico che ha interessato Antiochia di Pisidia 
risale al 1° maggio 1924, ąuando David M. Robinson, Enoch E. Peter- 
son, Feizy Bey e William M. Ramsay, lasciando Costantinopoli arriva- 
rono a Smyrna incamminandosi verso est fino a raggiungere ]’8 mag¬ 
gio, alle ore 4 del pomeriggio, il paese di Yalvaę, il villaggio che s’ada- 
gia sulle falde delle colline di Antiochia (foto 1). Da ąuanto riportato 
dal diario, il 17 giugno inizia lo scavo della chiesa sotto la plateia di 
Tiberio, e il 23 dello stesso mese nella cosiddetta Basilica Church (in 
seguito questa diverra la Basilica di S. Paolo). Bisogna attendere gli 
anni 80 del XX secolo per rivedere 1’attenzione Yolta alla citta: eon i 
surveys di St. Mitchell, si hanno anche gli scavi condotti sulla Basilica 
Church da parte di un team del museo archeologico locale condotto 
da Mehmet Ta§halan'. Due, se non vado errato, sono stati gli scavi ef- 
fettivamente condotti sulle costruzioni ecclesiastiche — da dire che 
in ąuesti ultimi due anni il nuovo direttore del museo. Dr U. Demirer, 


* Ci preme, in ąuesta sede, riconoscere la gentilezza della Dirczione delle Antichi- 
ta turche neiraccordarci il permesso richiesto. II Dr (jnal Demirer, direttore dcl Mu¬ 
seo di Yalvaę, e stato di una attenzione sąuisita e di un aiuto impagabile nel risolverc 
probierni logistici relativi al materiale tenuto in deposito dal 1924. Devo, inoltre, alla 
sua capacitó informatiea anche il testo del diario relativo alla spedizione del 1924 
(Diary of 1924. Michigan Expedition in Pisidian Antioch). L’equipe al lavoro nel set- 
tembre 2003 comprendeva il Dr M. Turillo, la Prof. K. Douramani, la Dr.ssa M. M. lo- 
naęcu e M. di Rodi. Ringrazio, infine la dr.ssa A. Acconci per la sua competenza e 
gentilezza versate nella lettura di ąueste pagine. 

’ M. Taęlialan, "Excavations at the Church of St. Paul", in Acles dii P’’ Congres In¬ 
ternational sur Antioche de Pisidie, textcs rćunis ptir Th. Drew-Bear, M. Taęlialan et 
Ch. M. Thomas, Lyon - Paris 2002, 9-32; dello Stesso si puó vedere in Muzę Kurlanna 
Kazdan Semineri 8 (1998) 323-356 eon bibl. rclativa agli scavi precedenti; St. Mitchell 
and M. Waelkens, Pisidian Antioch. The Site and its Monuments, with contributions by 
J. Burdy, M. Byrne, J. Ózturk and M. Taęlialan, London 1998, spec. 201-218. Per la 
citta, cf. TIB 7, 185-188; St. Mitchell, "The Settlement of Pisidia in Late Antiąuity and 
the Byzantine Period: Methodological Problems”, in Byzanz ais Raum. Zu Methoden 
und Inhalten der historischen Geographie des óstlichen Milielmeerraums, hrs. von K. 
Belke, F. Hild. J. Koder und P. Soustal, Wien 2000, 139-152. 


OCP 70 (2004) 259-288 
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conduce uno scavo-restauro del pavimento musivo della grandę Ba- 
silica Church — ed in nessuno di essi si fa menzione del materiale 
scultoreo d’epoca medieyalc rinvenuto^. 

L’intento della campagna del 2003 era ąuello di catalogare il ma¬ 
teriale tardo-antico e bizantino del museo archeologico, ed il nostro 
primario intento e stato ąuello di aprire il deposito del 1924. Lo stato 
del vano che conservava i frammenti (grandi e piccoli), angusto e 
buio, rendeva difficile un’ispezione accurata; ancora, la ristrettezza 
degli ambienti sotterranei impediva di rimuovere i pezzi accatastati 
da decadi e portarli in un salubre e luminoso ambiente di lavoro. Ció 
che si presenta, dunąue, e soltanto una parte di ąuanto il deposito 
antico conserva, potendo rimuovere soltanto i pezzi piu a vista^. 

Da ąuesti iniziali accenni risulta che non possiamo dire eon cer- 
tezza da dove esattamente venga il materiale che studiamo. Certa- 
mente restano le due chiese come i piu plausibili luoghi di provenien- 
za, ma ne il diario di scavo, ne i brevi rapporti presentati da Robin¬ 
son'* danno un chiaro riferimento per il rinvenimento dei pezzi. Allo 
stato attuale delle cose possiamo solo ragionevolmente ipotizzare che 
Tarredo architcttonico in esame possa essere ąuello relativo alle due 
chiese della citta. Ma non solo! Anzitutto c da dire che la citta e solo 


^ Si ritienc che il materiale marmorco e.sposto nel giardino del mu.seo .sia da rifc- 
rirsi allo scavo rcccnte o, come accertato dal riscontro sui registri del museo, provc- 
nienti dai quartieri di Ya]vaę. Oucsto materiale, in larga parte, non trova .soddi.sfaccn- 
tc indicazioni (da dove vicne, a ąuale altezza e sezione della chiesa sia stato rinve- 
nuto, etc.) airinterno delle pubblicazioni seguitc negli anni. Solo ąualche accenno ad 
un paio di pezzi e stato fatto da: A. B. Yalęm, ‘'L)n'incdita -scultura mcdiobizantina del- 
TAnatolia'', in Actes du l" Congres International Sur Antioche de Pisidie, 436, pl. 5 e 6; 
O. Feld, "Mittelbyzantinische Sarkophage”, Rom. Quartalschrift 65 (1971) 171, T. 9b; 
per C. Barsanti, vedi scheda del catalogo. 

Sara compito futuro qucllo di muovere tutto il deposito e controllarc anchc gli 
alti ammassi che si appoggiano alle pareti. Quanto resta strano a chi scrive e che 
qualche pez.z.o presente nel "deposito del 1924” (convenzionalmente co.si chiamata la 
stanza che dovrebbe raccoglicre i reperti degli scavi di queiranno) porta un numero di 
catalogo che, tuttavia, non trova riscontro nellc registrazioni d’arrivo conservate nel 
mu.seo. La seconda parte di qiiesto rapporto, invcce, interessera i pc/.zi scultorei pre- 
senti nel giardino del museo. Il museo archeologico di Yalvaę nasce dalia collezionc 
iniziata nel 1948; nel 1960 i reperti vcngono esposti in una sala dcl Belediye locale; nel 
1963 si inizio la costruzione dcl museo, complctata nel 1965. Cf M. Onder, The Muse- 
itms ofTurkey and Examples of the Masterpieces in Ihe Museums, Ankara 1983, 81. 

■* Cf il suo: “A Preliminary Report on the Excavations at Pisidian Antioch and at 
Sizma”, AJA 28 (1924) spec. 443; E. Kitzinger, "A Fourth Century Mosaic Floor in Pi¬ 
sidian Antioch”, in ManseTe Annagan: Melanges Mansel (Tiirk Tarih Kiintmu Yaymlan 
Dizi VII.), Ankara 1974, spec. 299-301 fa notare la diversificazione di fasi nella stesura 
planimetrica della chiesa; Mitchell and Wealkens 207 c ss. riscontrano difficolta e 
incongruenze nci dati offerti dal diario di .scavo. 
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in minima parte scavata e conosciuta — ed anche le due chiese resta- 
no per molti versi un vero "enigma archeologico" dovuto alla inade- 
guata (o nulla) documentazione re]ativa agli scavi passati — per cui 
non si puó a-priori misconoscere la presenza di altre costruzioni ec- 
clesiastiche urbane o extraurbane^ Quanto appare evidente e la non 
chiara collocazione urbana delle due documentate chiese. Lo svilup- 
po edilizio cristiano, nel caso specifico ąuello ideologico della chiesa 
antiochena, s’e awalso di ąualche principio per scegliere ii luogo 
esatto delle sue costruzioni?^ Ouale delle due chiese e la chiesa catte- 
drale? Quella sotto la plateia di Tiberio assume, a nostro parere, un 
significato ideologico-urbano di gran lunga piu importante, senza 
nulla dire della evidente variazione planimetrica, tale da far pensare, 
ipoteticamente, ad una continuita medievale’'. 

La quasi totalita del materiale rinvenuto appartiene alla eta me- 
dievale (X-XI secolo), e dessa la percentuale piu cospicua riguarda 
epistili di tempłon, arredo divenuto classico in quel periodo. Amara e 


® Molti pezzi vengono dai quartieri del paese moderno, segno evidente che la citta 
antica serviva come dcposito lapideo per le nuove costruzioni che si succedevano a 
Yalvaę. Questo "furto" dalfarea archeologica venne accusato anche da Robinson nel 
diario, durante la stessa campagna di scavo del 1924. Oualche pezzo, inoltre, come si 
vedra, proviene da ąualche nuovo villaggio vicino; sono da ritenere ąuesti frammcnti 
come “pictre erranti"? 

^ Cf su ąuesto argomento le buone osservazioni di G. Cantino Wataghin, "... ut 
haec aedes Christa Domino in ecclesiam consecratur. II riuso cristiano di edifici antichi 
tra tarda antichita e alto medioeyo”, in Ideologie e pratiche del reimpiego neWalto Me- 
dioevo, (46 Settimana di Studi, Spoleto), Spoleto 1999, II, 722 e ss. 

^ Si vedano le speculazioni emesse da W. M. Ramsay, "Anatolica quaedam, III", 
JHS 48 (1928) 52-53 a proposito d’un sigillo in ferro rinvcnuto in ąuesta chiesa. 
Strano che lo Studioso non abbia preso visione dcl buon commentario di G. Mendel 
sul reliąuiario di S. Trofimo, provenientc da Synnada: "Catalogue des monuments 
grecs, romains et byzantins du Musee Impćrial Oltoman de Brousse", BCH 33 (1909) 
342-347 (rivisitato da H. Buschhausen, Die spdtromischen Metallscrinia und fruhchrist- 
lichen Reliquiare. I: Katalog (Wiener Byz. Studien 9), Wien 1971, sezione C, pp. 309- 
311). Trofimo e originario di Antiochia di Pisidia, ma subi il martirio a Synnada, sotto 
Probo (Martyrologium Hieronymianum, ed. I. B. De Rossi et L. Duchesne [Acta SS. 
Nov. II/l], Bruxellis IS9A: XIII kal. Oct. in sinada, frigie, natal. Trophi, p. 123]; la data 
del 19 Settembre e ripresa dal Synaxarium Ecclesiae Constantinopolitanae \Propylaeum 
ad Acta SS. Nov.], ed. H. Delehaye, Bruxellis 1902, 57, 17 e ss.; nella versione greca del 
martirio [Acta SS. Sept. VI, 20 = BHG 1853] la data ś anticipata al 18 di Sett.; la ver- 
sione del Vat. gr. 1853 [G. Mercati, in ST 5, Roma 1901, 223-226 = BHG 1855] del X 
sec. [P. Canart, Codices Yaticani Graeci. Codices 1745-1962, t. I, Citta del Yaticano 
1970, 345-6] e mutila, carente di datę e diversa da BHG 1853). Gli altri antichi martiri 
relativi alla citta (a parte Giorgio, vescovo, sotto gli iconoclasti), sono: il 28 Sett., Alfio 
(Alessandro), Zosimo, Nikon, Eliodoro, Marco, sotto Diocleziano, Syn. EccI. Const. 86, 
27 - 87,2; il 22 Nov., Marco e Stefano, sotto Diocleziano, ih. 246, 18 e ss.; il 20 Giugno, 
Zosimo, sotto Traiano, ib. 757, 12 e ss.; il 17 luglio. Marina, ih. 825, 14 e ss. 
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la constatazione che pur essendoci stato lo scavo, non si possa porre 
in contesto, eon la giusta successione dei pezzi, la costituzione del 
templon. Si e cercato invano nel diario di scavo ąualche accenno al 
rinvenimento dei pezzi o allandamento dei muri, come essi appari- 
vano nel processo di scavo. I casi peculiari del templon di Xanthos*, la 
cui ricostruzione si basa sui dati di scavo, come ąuanto fu trovato a 
Selęikler (Sebaste, in Frigia)^, restano casi isolati in Asia Minore; ii 
rilevante materiale medio-bizantino, sparso nei musei e spesso non 
catalogato o pubblicato, trova difficolta a collocarsi nel suo ambito 
culturale. 

Il templon, ąuesta barriera marmorea, ancora aperta e capace cosi 
di lasciar correre la vista da est ad ovest, e viceversa, diventa uno dei 
luoghi piu significanti per la mentalita religiosa medievale. Su ąuesta 
struttura di decoro architettonico si concentra il massimo sforzo del- 
la plastica scultorea bizantina, rendendola in ąuesto modo un “luo- 
go” ove chi guarda da ovest*° riceve segni carichi di valenze spirituali 
vissute ed interpretate da chi agisce nello spazio retrostante ad est. 
Molto e stato scritto su ąuesto decoro e sulla tecnica impiegata", po- 


* J.-P. Sodini, "Une iconostase byzantine a Xanthos’’, Actes du Collogue sur la tycie 
antigue, Paris 1980, 119 e ss. 

^ N. Firatli, ‘‘Decouverte d’unc ćglise byzantine a Sebaste dc Phrygie. Rapport pre- 
liminaire", Cah. Arch 19 (1969) 151-166; Id., "Uęak-Selęikler kazisi ve cevre araętirma- 
lari 1966-1970”, TUrk Ark. Dergisi 19/2 (1970) 109-160; Id., ‘‘Excavation at Selęikler 
(Sebaste) in Phrygia”, Yayla 1979, 18-21. 

La lettura frontale, prospettica, e ąuella che dovrcbbe significare di piu alLinter- 
no di ąuesta religiositae aspettativa nellawicinarsi, separandosi, al santuario; il piano 
d'appoggio richiede un altro tipo di lettera, ąuasi obliąua, "sussidiaria”, resa eon mo- 
duli e registri percentualmente superiori e piu spaziosi rispetto a ąuelli che sovrasta- 
no in alto. 

*’ Si vedano inizalmente: A. W. Epstein, "The Middle Byzantine Sanctuary Barrier: 
Templon or Iconostasis?”, Journal of the British Arch. Association 134 (1981) 1-28 eon 
bibliografia sui casi "provinciali”; L. Nees, "The iconographic Program of Decorated 
Chancel Barrier in the pre-Iconoclastic Period”, Zeitschrift fiir Kunstgeschichte 1983, 
15-26; attinente e ricco in bibliografia e C. Barsanti, "Scultura anatolica di epoca me- 
diobizantina”. Milion. Sludi e Ricerche d’Arte Bizantina, Roma 1988, 275-295; J.-P. So¬ 
dini, "La sculpture mćdio-byzantine; le marbre en ersatz et tel qu’en lui-memc", in 
Constantinople and ils Hinlerland, ed. by C. Mango and G. Dagron, Aldershot 1995, 
spec. 292 e ss. Per la capitale, N. Firatli, La sculpture byzantine flguree au Mitsee Ar- 
cheologigue dJstanbul, catalogue revu et presente par C. Metzger, A. Pralong et J.-P. 
Sodini, Paris 1990; ancora utili i testi di A. Grabar, Sculptures byzantines du Moyen 
Age, II, (X‘-XIV‘ siścle), Paris 1976, e sulla capitale Sculptures byzantines de Constanti¬ 
nople {IV‘-X‘ siecle), Paris 1963. Per la facies italiana: Alle sorgenli del Romanico. Pu- 
glia XI secolo, a cura di P. Belli d’Elia, Bari 1975 (aggiomamento bibl. 1986); G. Ber- 
telli, "Linee e tendenze artistiche della scultura paleocristiana e altomedievale in Ca- 
pilanata”, in G. Bertelli e M. Pasculli Ferrara, Contributi per la Storia deWArte in Capi- 
tanata tra Medioevo e Eta Moderna, 1. La scultura, a cura di M. S. Cal5 Mariani, Galati- 
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CO s’e pensato su cosa probabilmente questa galleria iconico-geome- 
trica Yolesse dire'^. Ritengo che la sua lettura dcbba cercarsi anzi- 
tutto e soprattutto nel mondo liturgico; meglio detto, nel mondo della 
liturgia eucaristica, nellanafora, ove la separazione spaziale e la cau¬ 
sa per chiedere — ed attuare — 1’unificazione (oby) delle schiere ange- 
liche eon ąuelle umane nel servizio (>.eiTOUpYia) e nella glorificazione 
(5o^o>^oYia). Lo si chiami pure come i testi, nello loro molteplicita, lo 
designano*^ ma la "barriera” e una chiave di lettura che non tocca 


na 1989, 1-51: ottime le schede di M. Milella Loyecchio, "La scultura bizantina deirXI 
secolo nel musco di S. Nicola di Bari", MEFRMA 93 (1981/1), 7-87 eon buona biblio¬ 
grafia sui depositi ilaliani; recente e A. Campese Simone, "L)n'iconostasi bizantina dai 
frammenti impiegati nella cattedrale di Trani", Rendicondi della Pontificia Accademia 
Romana di Archeologia 71 (1998-1999 [2000]) 211-240; P. Pensabene, "Capitclli bizan- 
tini c bizantineggianti della cripta dcl duomo di Trani”, in Bisanzio e 1'Occidente: arte, 
archeologia, storia. Studi in onore di Ferdinanda de' Maffei, Roma 1996, 375-403. Fon- 
damentale per i capitelli medio-bizantini resta M. DennciT, Mitlelbyzantinische Kapi- 
telle. Studien zur Typologie und Chronologie [Asia Minor Studien, B. 25], Bonn 1997. 
Recenti sono i capitelli e frammenti di epistili a Keramos, in Caria: A. Acconci, “La 
decorazione scultorea: catalogo”, in V. Ruggieri et Alii, II golfo di Keramos: dal tardo 
antico al medioevo bizantino, Soyeria Manelli 2003, nn. 60-61, 67-69, 70-71, pp. 299- 
317. Incditi alcuni pezzi a Mylas, Mugla, Stratonikeia. 

FI. Buchwald, “Chancel Barricr Lintcls Dccorated with Cavcd Arcades", JOB 45 
(1995) spec. 237-241 e ridultiyo nella lettura ritenendo la serie degli archetti come 
“the Gats to the Fleayenly Jerusalem as described in Reyelation 21:1 2". 

Ancora utile e L. Clugnet, Dictionnaire grec-franęais des noms litiirgiąues en usa- 
ge dans 1’Eglise Greegue, Paris 1895, 148-9 (i:tnpXov et alia). All’evidenza costantinopo- 
litana (C. Mango, "On the Ffistory of the Templon and the Martyrium of St. Artemios 
at Constantinople’’, Zograf 10 [1981] 40-43; A.-M. Talbot, "The Posthumous Miraclcs 
of St. Photeine”, AB 112 [1994] 99-1000 doye "painted” suona in modo cąuiyoco come 
traduzione di ioTopauptyri, che, credo, per il contcslo meglio si pensi a "represented"), 
si aggiunga; C. Pasini, Vita di San Filippo d’Agira attribuita al monaco Eusebio, (OCA 
214), Roma 1981, 136, 115. Come "idea costruttiya", piuttosto che come arredo litur- 
gico-architcttonico — e ci si awicina forsę al senso simbolico ritenuto e richiesto dal- 
1'immaginario teologico medieyale — sono utili: N. Asutay-Fleissig, Templonanlagen in 
den Hóhlenkirchen Kappadokiens, Frankfurt a. M. 1996; F. Dell'Aquila - A. Messina, "H 
Templon nelle chiese rupestri dellTtalia Meridionale", Byz 59 (1989) 20-47. Si noti, 
infine, Tambiguit^ del termine, non liturgico, in G. Dagron et D. Feissel, Inscriptions 
de alicie, avec A. Hermary, J. Richard et J.-P. Sodini, Paris 1987, n" 24. Intcressante e 
il passaggio segucnle; "il cosmitis (KoopiiTrię) [N. Firatli, Decouyertc 162] ć in relazio- 
ne eon il biblico e il santo ornamento che designa il sigillo del Cristo di Dio crocifisso 
adornato per mezzo della crocc [potremmo yerosimilmente pensare ad un pluteo eon 
croce lemniscata?]. I cancelli (KOtYKeLLa: G. Traina, "Iscrizioni bizantine da Bargylia 
(Caria)’’, OCP 56 [1990] nn" 1-2, p. 190-191; altrimenti detto rd 5tdcTuXa toD piinatoę: A. 
C. Bandy, The Greek Inscriptions of Crete, Athens 1970, n" 48, p. 78-9) sono ąuelli che 
designano il luogo della preghiera, nel ąuale si indica 1’ingresso del popolo dalFester- 
no, mentre Fingresso dalFinterno riguarda il Santo dei Santi ed e accessibile ai soli 
sacerdoti.” Cf N. Borgia, II Commentario liturgico di S. Germano, patriarca costantino- 
politano e la versione latina di Anastasio Biblioleeario, Grottaferrata 1912, 13. 
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solo lo sviluppo artistico di una cultura, ne solo Teyoluzione liturgica 
di un rito, ma ancora e soprattutto l’awenuta creazione di una men- 
talita, di un immaginario religioso iniziato storicamente e cultural- 
mente, a mio awiso, gia nellottayo secolo''*. 

Ritomando ad Antiochia di Pisidia, due sono le evidenze piu im- 
mediate: la fioritura della citta nel X-XI secolo e la produzione di 
suppellettile marmorea. Ambedue convergono nel segnalare una con- 
tinuita della vita urbana ed un mecenatismo — al momento di natura 
ecclesiastica — volti alla produzione del decoro architettonico in 
marmo'^. Sembra prematura, almeno per ąuanto si comincia a cono- 
scere del deposito archeologico ad Antiochia, avanzare dati certi sulla 
ąualita del marmo e la tecnica impiegata per lavorarlo. In genere si e 
constatata la presenza di marmo le cui ąualita richiamano ąuelle del 
docimenio (docimite, o synnadico), sia nel tipo di bianco rosato e 
luminoso che in ąuello di bianco, e, in ąualche caso, forsę proconne- 
sio (?), pur se lo stato in cui ąuesti frammenti sono stad trovati lascia 
1’identificazione ancora dubbiosa'^. Ritomare nuovamente in ąuesta 
sede sulla spesso citata lettera di Leone, metropolita di Synnada, a 
proposito dei tipioTai'^ per asserire eon certezza non solo la funzione 
ancora produttiva della cave, ma anche la scuola dei loeali marmo- 
rari itineranti mi sembra, a dir poco, prematuro. In effetti bisogna ri- 
conoscere che le fonti sono mute sulla continuita produttiva delle ca- 


Ne esprimevo Tinizio in Byzantine Religious Architecture (582-867): its History 
and Stnictural Elements, (OCA 237), Roma 1991, 182 e ss. Spero in altra sede di dilun- 
garmi sulla genesi alto-medievalc di ąuesta visione del mondo che, spesso si miscono- 
sce, sembra unire le due sferę (orientalc cd occidentale) d'un primitivo unico impero. 
Si veda Icyoluzione a Roma dal 772 all'824 in: Aa. Vv., "Seminario Sulla tecnica e il 
linguaggio della scultura a Roma tra YIII e IX secolo", in Roma e l’etd carolingia. Atti 
delle giornate di studio (3-8 maggio 1976), a cura deiristituto Naz. di Archeologia c 
Storia deltArte, Roma 1976, 267-288 (per ąuanto possibile, in ąuesto rapporto, si ter- 
rń come base della nostra scheda lesempio dato in ąueste pagine). 

Intendo qui non solo la citta, ma anche il suo immediato territorio: il villaggio 
di Sagir Kóyti, di Elegi, di Hiiyiik Kóyii. Alla fine del XIX secolo, a Yalvaę appartenc- 
vano giuridicamente 33 villaggi, ed il metropolita di Antiochia risiedcva ad Isparta: V. 
Cuinet, La Turguie d’Asie. Geographie administralive, statistigue, descriptive et raison- 
nee de chague province de l’Asie Mineure, 1, Paris 1890, 806 e 846-852. 

Per il docimenio, cf. D. Monna - P. Pensabene, Marmi deWAsia Minore, Roma 
1977, 27-77; R. Gnoli, Mannora Romana, Roma 1986^, 169-171; Barsanti, Scultura 
anatolica 284-5. 

The Coirespondence of Leo, Metropolitan of Synada and Syncellus, ed. by P. Pol- 
lard Vinson (CFHB 23), Washington 1995, 72,15, eon il commentario a pp. 128-129 
sulla lettura data da L. Robert ("Les Kordakia de Nieće, le combustible de Synnada et 
les poissons-scies. Sur le letters d'un metropolitę de Phrygie au X= siecle. Philologie et 
rśalites", Journal des savants 1962, spec. 37-43 [ora anche in Opera Minora Selecta, 
VII, Amsterdam 1990, 103-109]). 
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ve in ąuesto periodo; al contrario, e a riguardo eon ragione si esprime 
Sodini, si nota un reimpiego di marmo antico eon formule medioe- 
va]i'*, reimpiego riseontrato anehe nel nostro territorio. Anni or sono, 
C. Mango espresse ąuesto stato di impasse analizzando la ehiesa di 
Costantino Lips a Costantinopoli, uno status applieabile e valido in 
gran parte nelle regioni anatoliehe: "Si, au eontraire, les earrieres 
n’etaient plus exploitees, il s’ensuivrait que toute la seulpture byzan- 
tine medievale etait faite avee des pieees de remploi, ee que projette- 
rait une lumiere inattendue non seulement sur eette seulpture, mais 
aussi sur le niveau de la teehnologie byzantine”'^. 

Si arriva eosi a toeeare la teeniea espressa nei pezzi ehe seguono, 
una teeniea deeisamente povera nella sua strumentazione. Da qual- 
ehe frammento possiamo eon eertezza affermare ehe essi venivano 
eertamente rifiniti, e probabilmente anehe tagliati in loco. La punta, 
ridotta in dimensioni, e evidente sul retro di un epistilio per sehizzare 
il motivo base, di natura fitomorfa, ehe non e stato poi sviluppato; 
aneora si vede il lavoro della punta sui listelli tondi dei pieeoli regi- 
stri. Lo sealpello a lama piatta ha levigato i piani di fondo e ammor- 
bidito i eontomi dei motivi; ąuello, inveee, a pettine, e stato piu diffu- 
samente impiegato nella spaziatura dei registri a piu ampio respiro. 
Per un eapitello del VI seeolo, e per i pomelli dei pezzi medievali si e 
intervenuti eon il trapano^®. 

Resta da farę un’ultima eonsiderazione relativa al repertorio figu- 
rativo. Lo stato in eui versavano i pezzi — ąuelli ehe qui presentiamo 
e ąuelli ehe seguiranno —, la maneata doeumentazione di provenien- 
za e di eontesto arehitettonieo laseiano profonde laeune non solo per 
una "rieomposizione” dellarredo, ma anehe per la eomprensione di 
una possibile proeedura del lavoro di una bottega. La maneanza di 
una partieolare impaginatura ieonografiea su un ąualsiasi frammen¬ 
to ehe possa dare una ehiave di rieomposizione di un templon, ei la- 
seia, al momento, optare nelle pagine ehe seguono per un repertorio 
standard di temi deeorativi. Per ąuesto, allora, le asimmetrie, le irre- 
golarita nella ripetizione seriale d’un motivo o ąualehe seompenso 
nella eomposizione di un registro possono faeilmente ripetersi, eome 
di fatto aeeade nel nostro repertorio. Il fine di ąuesto rapporto intro- 


Sodini, "La seulpture medio-hyzantine", 289; d'altra opinionc e Barsanti, "Scul- 
tura anatolica” 284. 

C. Mango, "Seminario 1"", in La civiltd bizantina dal IX airxi seeolo. Aspetti e 
probierni, Bari 1978 (Corso di Studi II), 262. 

Utile e G. Macchiarella, "Notę Sulla scultura in marmo a Roma tra VIII e IX se¬ 
eolo”, in Roma e l’etd carolingia 289-299; cf. anehe H. Leclereą, s.v. "Lapieides", DACL 
VIII, 1928, spee. 1326-1330 e figg. 2-7. 
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duttivo e la presentazione d’un materiale d’arredo architettonico fino- 
ra sconosciuto che se da una parte fa rivivere la citta di Antiochia di 
Pisidia, incrementa, arricchendolo considerevolmente, il patrimonio 
scultorio medio-bizantino. 

[I pezzi e i frammenti che presentiamo in ąuesta prima parte ri- 
guardano, dunąue, ció che formalmente si trova nel deposito del 
1924, chiamato il deposito degli scavi americani, benche vari pezzi 
vengono non da Yalvaę, ne dal sito antico. Si e dunąue pensato di da- 
re tutte le informazioni relative ai pezzi ąuando ąueste sono rinve- 
nibili alhintemo del registro d’inventario del museo. Spesso i pezzi 
non recano nessun numero di catalogo, o, come awiene, arrecano la 
sigla “A” davanti al numero. Questo numero, senza la sigla, puó ri- 
spondere ad un pezzo che non e lo stesso: e stata “A” la iniziale sigla 
duna catalogazione americana? Molte informazioni sulle caratteri- 
stiche scultoree non sono al momento offerte perche spesso non si 
poteva muovere il pezzo o frammento dalia sua posizione nell’accata- 
stamento caotico della stanzetta; v’era bisogno di tempo e spazio, an- 
cora, per rimuovere strati di calce o ąuantaltro aveva da anni rico- 
perto i registri decorati. Le dimensioni che seguono sono datę in cen- 
timetri; alt. (= altezza); lungh. (= lunghezza); sp. (spessore). Quando 
presenti nel registro d’inventario, si danno anche le informazioni da 
esso desunte.] 


CATALOGO 


N° 1 - Frammento di epistilio (foto 2-2a). 

Dimensioni generali: alt. 39; lungh. 60; sp. 18,5; n° catalogo nel Museo 
A721); dimensioni dei registri decorati: per la faccia di appoggio il 
registro misura 32,5 per 40 per la faccia prospettica 19 per 49. 

Collocazione attuale: nel deposito 1924. 

Materiale: marmo bianco a grana fine; la superficie e stata fortemente 
attaccata da macchie circolari di muffa. 

Segni di adattamento architettonico: il retro e troppo rovinato e porta 
tracce di calce posteriore: nulla e rilevabile. 

Destinazione originaria: frammento di epistilio relativo al supporto 
superiore di un templon. 

Stato di conservazione e rimaneggiamenti: grandę frattura sulla faccia 
prospettica che ha annullato meta della decorazione; scheggiature 
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di media entita coprono ambo le facciate, dovute esclusivamente 
al trasporto del pezzo. 

Comice: sulla faccia di posa due listelli piatti larghi 3; su ąuella pro- 
spettica si conserva ii listello alto 2,5. 

Trattamento del piano di fondo: negli spazi ridotti e nei solchi si e in- 
tervenuti forsę eon la punta; rifinitura eon sealpello piatto e a pet- 
tine (ąuestultimo in faeeiata). 

Profondita del solco: 8-10 mm. 

Lavorazione del retro: non indiyiduabile (vedi seheda seguente). 

Strumenti impiegati: punta, sealpello piatto e a pettine; trapano nei 
pomelli. 

Grado della pulitura: restano segni della punta sulla faeeia prospet- 
tiea; liseio il piano di appoggio. 

Esecuzione: buona sulla faeeiata di appoggio; ineerta e non ben rifini- 
ta su ąuella prospettiea (su ąuesta faeeia si e avuto il danno mag- 
giore nella eonservazione del pezzo). 

Motivo tipologico: la faeeia prospettiea eonserva a destra Tinizio della 
deeorazione ad arehetti sostenuti da eolonne tortili eon basi semi- 
eireolari (probabilmente, eome il frammento ehe segue, il eapi- 
tello era stilizzato eon eampiture triangolari lisee). L’intemo del- 
Tareo eampisee un motivo floreale (stelo gigliato?) i eui pomelli fi- 
nali mostrano la lavorazione a trapano. Il registro di sinistra, forsę 
anehesso sovrastato da un arehetto, ma piu largo rispetto alla se¬ 
rie ehe s’apre a destra^', presentava una eroee a braeei espansi 
terminanti eon pomelli (vedi seheda seguente). Dalia posizione nel 
registro, viene da supporre ehe la eroee fosse sostenuta da un 
perno poligonale attaeeato allasta vertieale. La faeeiata di appog¬ 
gio ben impaginata presenta un registro rettangolare riempito da 
losanga eon un soleil (rosetta rotante) eentrale. Il gioeo della fet- 
tueeia a doppio soleo laseia negli spazi angolari di risulta eerehi 
vuoti. La lavorazione della fettueeia e il suo intreeeiarsi nei nodi 
angolari, benehe mostri un buon effetto plastieo, non staeea pro- 
priamente il motivo dal piano di fondo. 

Uso degli effetti dombra: da ąuanto resta leffetto plastieo risalta mag- 
giormente nel gioeo delle ineisione della rosetta rotante. 

Datazione proposta: X-X1 seeolo. 


Questo registro sovrastava il piano di appoggio lasciato intatto nella decorazio- 
ne sottostante. Quasi certamentc ąuesto frammento era affiancato da ąuello che se¬ 
gue nella costituzione dell'architrave. 
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N° 2 - Frammento di epistilio (foto 3). 

Dimensioni generali: alt. 39; lungh. 57; sp. 18,5; n° catalogo del Mu- 
seo, nessuno; dimensioni dei registri decorati: per ii piano d'appog- 
gio ca. 32,5 per 37; per la faccia prospettica si Hanno 25 per 30 ca. 

Collocazione attuale: nel deposito del 1924. 

Materiale: come scheda precedente. 

Segni di adattamento architettonico: il retro e perfettamente squa- 
drato, eon superficie lisciata eon scalpello. 

Destinazione originaria: frammento di epistilio relativo alla stesso 
cancello del frammento precedente. Assommando i dati di ąuesto 
eon precedente frammento, potrebbe ipoteticamente pensare a se- 
zioni di architrave sui 90 cm in lunghezza. 

Stato di conservazione e rimaneggiamenti: una frattura obliąua ha ta- 
gliato quasi al centro del registro di appoggio il blocco dellepisti- 
lio; scheggiature sulla faccia a vista e frattura sulfangolo superiore 
della stessa faccia. 

Comice: i listelli piatti rispondono alle misure datę per il frammento 
precedente. 

Trattamento del piano di fondo: come il precedente, ma eon una mag- 
giore attenzione, come si dira, nel trattamento della fettuccia e dei 
girali floreali. 

Profonditd del solco: 8-10 mm. 

Lavorazione del retro: lisciato, pur se non totalmente rifinito. 

Strumenti impiegati: come il precedente. 

Grado della pulitura: in genere discreta; segni del pettine sul piano 
dappoggio non decorato e sui listelli. 

Esecuzione: in base allo stato relativamente buono (rispetto al prece¬ 
dente), rintervento sembra aver prodotto un opera abbastanza ben 
rifinita, eon rilievo ben staccato dal piano di fondo. 

Motivo tipologico: il frammento, pur riproponendo una tipologia per¬ 
fettamente identica al pezzo precedente, si discosta per la maggior 
cura deirincisione, per la doppia fettuccia meglio rifinita e stacca¬ 
ta dal piano di fondo che si annoda alla fine degli assi della losan- 
ga. La campitura centrale, ancora un soleil, viene questa volta ri- 
stretta da un ulteriore gioco di nodi nei punti di tangenza del cer- 
chio eon la losanga. I cerchietti di risulta sono molto ben marcati 
e lisciati. La faccia prospettica richiama anch’essa quanto visto in 
precedenza; non solo la stessa croce eon peduncolo e perfettamen¬ 
te discemibile sulla destra, ma Tarchetto e il motivo gigliato si sta- 
gliano eon un’incisione liścia e netta. La colonna e liścia, ma il ca- 
pitello mostra le sfaccettature triangolari da cui parte 1’imposta ar- 
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cata. II motivo che si flette a sinistra riprende la foglia eon pomel- 
lo che chiude in basso ii giglio fiorito del campo centrale. Tutto la- 
scia pensare che abbiamo due sezioni dello stesso decoro e dello 
stesso templon. Le variazioni riscontrate su ambo i registri sem- 
brano intenzionali, forsę per variare lo stesso ritmo decorativo ap- 
portato sull’architrave; se cosi fosse, avremmo una modalita tecni- 
ca singolare. 

Uso degli effetti dombra: Tattenzione riservata al disegno ha acuito il 
gioco dombra generato dai girali e dal nodi della fettuccia, ren- 
dendo dosata e morbida la ricorrenza del motivo. 

Datazione proposta: X-XI secolo. 


N° 3 - Pilastrino (?) (foto 4-4a). 

Dimensioni generali: alt. 16,5; lungh. 95; sp. 27.5; n° catalogo del Mu- 
seo: illeggibile; dimensioni dei registri decorati: un solo registro, 
ąuello a faccia, presenta esattamente al centro un ąuadrato in ne- 
gativo di 10 per 10; a destra e sinistra per 33,5 parte la decorazio- 
ne in senso longitudinale; resta alta 11. 

Collocazione attuałe: nel deposito del 1924. 

Materiale: marmo bianco eon grana grossa. 

Segni di adattamento architettonico: due fori sono posti simmetrica- 
mente su una facciata; il retro e rozzamente lisciato, mentre la 
faccia opposta a ąuella coi fori porta uno motivo floreale fatto eon 
una punta molto fine. Forsę il pezzo stava in piedi eon la base 
avente il listello di 4 cm incassato al pavimento. Si nota, infatti, da 
questa parte, una carenza di lisciatura (attenta invece sul lato in 
alto) che s’attacca direttamente al motivo decorativo. 

Destinazione originaria: probabilmente si tratta di un pilastrino (del 
templon?). 

Stato di consewazione e rimaneggiamenti: parte di un angolo e par- 
zialmente rovinato alla base; smussature su tutti gli altri angoli e 
fratture su due dei lati. II listello piatto di sinistra, esclusa la parte 
centrale, e quasi del tutto scomparso. 

Comice: listelli piatti su ambo i fronti lunghi; uno misura 2,5, mentre 
laltro 4; sui fronti alti, uno misura 6, Taltro 4. 

Trattamento del piano di fondo: si tratta di due piani sommariamente 
regolarizzati, mentre un altro, laterale al piano decorato, lasciato 
grezzo. 

Profonditd del solco: 4-6 mm 
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Lavorazione del retro: sulla adiacente, decorata facciata sinistra, si no- 
tano schizzati eon punta, due disegni di motivi floreali, uno eon 
rametti e fiori polilobati, Taltro eon foglie dedera e bulbi. L’altezza 
dei motivi raggiunge 25-26. Parte di ąuesto retro, eomunąue, ha 
subito fratture laseiando peró intatto lo sehizzo. 

Strumenti impiegati: sealpello a punta e a pettine. 

Grado della pulitura: in genere si eonserva netto il disegno del piano 
deeorato, laseiando pulito il gioeo dei motivi. 

Esecuzione: buono luso dello sealpello nelle ineisioni dei disegni, an- 
ehe ąuando lo spazio diveniva estremamente stretto (sono pieeole 
la variazioni riseontrabili nella ripetitivita del motivo); lo sealpello 
a pettine ha laseiato traeee sul listello eorto superiore. 

Motivo tipologico: di natura prettamente musiva (il motivo rieorre nel 
pavimento musivo della eosiddetta ehiesa di S. Paolo), la serie di 
pieeoli eerehi eampiti da rombi forma un tappeto d’insieme deli- 
eato ąuanto neutro. Un listello tondo su ambo i lati brevi definisee 
il registro alle estremita, ed aeeenna per meta al motivo deeorativo 
prima delhattaeeo del listello piatto della eorniee superiore. 

Uso degli effetti dombra: il gioeo di ehiaroseuro si presenta eontinuo e 
uniforme eon la seansione dei piani fino al fondo della pieeola lo- 
sanga eentrale di risulta. 

Datazione proposta: X-XI seeolo. 


N° 4 - Pilastrino (foto 5-5a). 

Dimensioni generali: alt. 23; lungh. 80; sp. 18; n° eatalogo del Musco 
31: posto di ritrovamento "Ka§ Cami Mahallesi avlusunda”, eom- 
prato dal museo ove entró nel 1953; dimensioni dei registń decora- 
ti: 75 per 18 su ambo le faeeiate. 

Collocazione attuale: nel deposito del 1924. 

Materiale: marmo bianeo eon riflessi rosati. 

Segni di adattamento architettonico: ineasso di 6 per 3 nella parte po- 
steriore. 

Destinazione originaria: pilastrino d’angolo del eaneello. 

Stato di conservazione e rimaneggiamenti: gli angoli sono smussati da 
fratture avute nel passato; seheggiature lungo i bordi lungi ed 
abrasioni sui registri deeorati. U pezzo mostra traeee evidenti di 
ealee sulla sua superfieie e sul bordo inferiore. 

Comice: due listelli piatti di 3,5 e 2,5 eorrono lungo il registro a eer¬ 
ehi; un listello piatto di 3,5 ed un altro arrotondato di 1,5 sul regi¬ 
stro eontiguo; i bordi del registro a eerehi non presenta una eomi- 
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ce, mentre ]’altro presenta un listello piatto di 3,5; Taltro lato e il- 
leggibile. 

Trattamento del piano di fondo-. non discemibile a causa della calce in 
superficie. 

Profondita. del solco: 6-8 mm. 

Lavorazione del retro', eon Tausilio dello scalpello a punta si e regola- 
rizzata la faccia lasciata libera; ancora eon lo scalpello si e lavora- 
to per creare Tincasso nel manufatto. 

Strumenti impiegatr. certamente la punta e lo scalpello a punta; im- 
possibile stabile la presenza di ąuello a pettine. 

Grado della pulitura: aląuanto buona sia per i piani di fondo che per 
le parti emergenti del disegno. 

Esecuzione: spedita nellesecuzione del registro a cerchi; lenta ed im- 
pacciata nellesecuzione dei due motivi floreali che accompagnano 
la rosetta polilobata. 

Motivo tipologico: il ritmo dei cinąue cerchi annodati eon la doppia 
fettuccia arrotondata corre elegante e snella. Le campiture dei cer¬ 
chi propongono il motivo a foglie lanceolate e a cuore; quest’ulti- 
me sono disegnate come caulicoli per una croce resa eon foglie 
lanceolate molto stilizzate. II cerchio centrale, di difficile lettura 
per la sua campitura centrale abrasa, sembra presentare un dise¬ 
gno che si affida ad una fettuccia semplice e tonda tesa a formare 
un motivo a croce (?). L’altro registro propone un soggetto molto 
conosciuto. Nel campo centrale un cerchio reso eon la fettuccia a 
doppio tralcio racehiude il motivo floreale a otto pętali raccordati 
al centro da un pomello (?). I lati presentano una fantasiosa, ma 
standardizzata, composizione floreale terminante eon tre lunghe 
foglie tondeggianti. 

Uso degli effetti dombra: il buon grado di pulitura sopperisce alla 
mancanza di una forte incisione facilitando un gioco di luce mor- 
bida sui piani campiti. 

Datazione proposta: X-XI secolo. 

N° 5 - Frammento di pluteo (foto 6). 

Dimensioni generali: alt. 35; lungh. 70; sp. 13 ; n° catalogo del Museo; 
non rinvenibile; dimensioni dei registri decoratń. come i precedenti. 

Collocazione attuale: nel deposito del 1924. 

Materiale: marmo blanco eon venature grigie a grana fine. 

Segni di adattamento architettonico: impossibile stabilrli. 

Destinazione originaria: frammento di pluteo. 
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Stato di consewazione e rimaneggiamenti: pessimo. II frammento si 
trova ancora incassato nel cumulo dei pezzi marmorei del deposi- 
to, per cui e stato impossibile dedurre dati. 

Comice: la modanatura presenta gola, fascia e toro (spessori 7, 10, 
2,5). 

Trattamento del piano di fondo: lo stato dep]orevole in cui versa ii 
frammento ci esime dal dare informazione sul piano di fondo, 
Sulla profondita del solco e sulla ]avorazione del retro. 

Strumenti impiegati: punta e scalpello. 

Grado della pulitura: buona sui piani modanati, sommaria sul restan¬ 
te del registro centrale. 

Esecuzione: molto buona sulle comici, sommaria per ąuanto resta del 
motivo centrale. 

Motivo tipologico: si potrebbe pensare ad una croce, eon estremita 
fortemente allungate (in altezza conservata per 23 cm) e termi- 
nanti eon pomelli, alla cui basi si innestano due cipressi ąuasi a 
creare una composizione lemniscata. Quanto ci e pervenuto, tut- 
tavia, forma il registro sinistro del pluteo che affiancava il registro 
centrale intravisto soltanto sulla destra. La tipologia potrebbe ri- 
chiamare una croce piu grandę come campitura centrale. 

Datazione proposta: X-XI secolo. 


N° 6 - Lastra, frammento (foto 7). 

Dimensioni generali (approssimative): alt. 26; lungh. 39; sp. 14; n” ca- 
talogo del Museo 1398; dimensioni dei registri decorati: cf. le di¬ 
mensioni generali. Il pezzo viene dal vi]laggio di ęamharman, (10 
km a nord di Yalvaę) e fu acąuistato dal museo ii 14 Nov. 1968. 

Collocazione attuale: nel deposito del 1924. 

Materiale: marmo bianco a grana media 

Destinazione originaria: frammento di lastra (pluteo? sarcofago?) 

Stato di consewazione e rimaneggiamenti: pessimi. Il frammento giace 
nellammasso disordinato del deposito. 

Comice: nessuna. 

Trattamento del piano di fondo: dove esaminabile, pulito eon lo scal¬ 
pello. 

Profondita del solco: ca. 5 mm 

Lavorazione del retro: regolarizzata eon scalpello, pur se non perfet- 
tamente rifinita. 

Strumenti impiegati: certamente lo scalpello a lama piatta, trapano. 
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Grado della pulitura: buona, non si vedono segni lasciati dagli stru- 
menti, 

Esecuzione: discreta 

Motivo tipologico: un listello piatto divide due registri decorati, la- 
sciando intendere che ii motivo continuava su ambo le direzioni. 
Una croce, eon bracci espansi terminand eon pomelli traforati al 
centro, in linea eon la chiusura del]’asta, e poggianti sul listello. 
L’altro motivo prevedeva una fantasiosa composizione floreale di 
cui si conserva solo una sezione ad onda. Le minutę dimensioni 
del pezzo non consentono di accertare la sua natura; puó essere 
tanto parte di un pluteo, ąuanto una lastra di sarcofago. 

Uso degli effetti dombra: impossibile da stabile. 

Datazioneproposta: X-XI secolo. 


N° 7 - Frammento di epistilio (foto 8-8a). 

Dimensioni generałr. alt. 33; lungh. 49; sp. 23; n° catalogo del Museo 
1575, proveniente dalio stesso villaggio del pezzo precedente, e 
presumibilmente nello stesso giomo; dimensioni dei registri deco¬ 
rati: il registro prospettico misura 49 per 20, ąuello di appoggio 18 
per 23. 

Cołlocazione attuale: nel deposito del 1924. 

Materiale: marmo bianco a grana media. 

Segni di adattamento architettonico: impossibile stabilirli. 

Destinazione originaria: sezione di un epistilio di templon. 

Stato di conservazione e rimaneggiamenti: una frattura ha tagliato il 
pezzo quasi a meta. La faccia prospettica si conserva abbastanza 
bene, mentre quella di appoggio ha subito frattura negli angoli e 
scheggiature sul disegno. 

Comice: il piano d'appoggio prevedeva una sezione piatta di 18 eon 
modanatura longitudinale di 6 su ambo i versanti; il piano frontale 
mostra un modanatura piatta di 2 su ambo i versanti. 

Trattamento del piano di fondo: i segni della sbozzatura preliminare 
eseguita eon la punta permangono sul registro frontale come an- 
che sui fondi piatti del piano di appoggio. La rifinitura eon lo 
scalpello ha annullato in gran parte queste irregolarita. 

Profonditd del solco: 5-9 mm. 

Layorazione del retro: non rilevabile. 

Strumenti impiegati: punta, trapano e lo scalpello a punta; non si nota 
nulla deirimpegno di quello a pettine, forsę impiegato sul piano 
dappoggio. 
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Grado della pulitum: come detto sopra, Tuso seguente dello scalpello 
ha solo parzialmente regolarizzato i piani dove la punta e stata 
impiegata: questo soprattutto sulla faccia prospettica. 

Esecuzione: la corsa degli archetti eon le decorazione risulta ben 
fatta, senza ripensamenti; il piano d’appoggio, per ąuello che re- 
sta, presenta la stessa esecuzione. 

Motivo tipologico: sulla faccia prospettica si conserva la fuga di tre 
archetti, e si intravede sulla sinistra Tinizio di un altro: classico 
motivo su un architrave di templon. Le colonne sono lisce, su plin- 
to semicircolare ben staccato eon una gola dalia base anchessa 
semicircolare. I capitelli, gia visti, mostrano i profili triangolari 
ben incisi e eon una buona resa di chiaroscuro. Una doppia fet- 
tuccia tonda disegna l’arco, mentre al centro s’alza un fiore a due 
pętali ovali. I campi degli archi ospitano una croce a bracci espansi 
convesse attaccata al listello di base da un perno a triangolo, e 
grandi foglie dedera eon punta cigliata flessa verso sinistra (que- 
sto forsę lascia intendere che il motivo correva verso sinistra?). 
Una fettuccia doppia creava il registro decorato; dagli angoli ripar- 
tiva il tralcio doppio a creare una serie di losanghe; 1’annodamento 
delle losanghe formava il centro di un cerchio che campiva un di- 
segno a croce, reso eon foglie ed elementi viminei arricciati alla 
fine. 

Uso degli effetti dombra: leffetto prodotto era morbido e netto al 
tempo stesso, dovuto sia al gioco di chiaroscuro (sulla faccia pro¬ 
spettica) che alla purezza delle linee degli archi, ben distanziati ed 
equilibrati nelfintero registro. 

Datazione proposta: X-XI secolo. 


N° 8 - Frammento di lastra (?) (foto 9). 

Dimensioni generali: alt. 28; lungh. 50; sp. 16,5; n° catalogo del Museo 
A1438; viene dalia casa di Mehmet Aytaę, Safular mahallesi, ed en- 
tra nel museo il 29 Gen. 1969; dimensioni dei registń decorati: le 
stesse dimensioni di sopra. 

Collocazione attuale: nel deposito del 1924. 

Materiale: marmo bianco eon venature grigie. 

Segni di adattamento architettonico: per il posto del suo rinvenimento 
nel deposito, e stato impossibile ispezionare il retro. In seguito il 
pezzo e stato riutilizzato per Tuso in qualche fontana; visibili sono 
i fori praticati fra i pętali. 

Destinazione originaria: deve probabilmente trattarsi di una lastra 
(pluteo?). 
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Stato di consewazione e rimaneggiamenti: il frammento versa in pes- 
sime condizioni e la sua conservazione fino ad oggi e dovuta al 
suo reimpiego. 

Comice: un cordone tondo apre la serie di modanature; piatta (5 cm), 
gole e tori (7 cm), guilloche (8,5 cm), banda eon tralcio dedera [8 
cm]) prima d’introdurre lo svolgimento orizzontale (?) del motivo 
decorativo; nella parte superiore un listello piatto (1 cm) divide ii 
motivo circolare da un registro a specchiatura geometrica. 

Trattamento del piano di fondo: impossibile stabilirlo. 

Profondita del solco: tocca 10-12 mm nel motivo circolare, non rileva- 
bile esattamente altrove. 

Lavomzione del retro: la superficie e stata regolarizzata eon lo scal- 
pello a punta, ma non rifinita. 

Strumenti impiegati: punta e scalpello. 

Grado della pulitura: da ąuanto e possibile discemere, la pulitura e 
stata ben effettuata eon lo scalpello sulle foglie e sulle cornici. 

Esecuzione: spedita e ben ordinata sulle modanature i cui disegni so¬ 
no stati sempre ben rispettati per tutto il corso nel momento della 
messa in opera. 

Motivo tipologico: La ricchezza decorativa delle comici, la loro rit- 
mata scansione fanno pensare ad una lastra di recinzione la cui 
campitura centrale sfortunatamente non si lascia intravedere. 
L’apertura del registro centrale e dovuto ad una fettuccia circolare 
che raccoglie una composizione floreale (si conserva per 21 cm, 
ma il suo diametro originale era di 36) eon sei lunghi pętali. Il rac- 
cordo del motivo eon la comice rettangolare del registro si risolve 
eon un caulicolo triangolare. Yorrei ritenere il nostro pezzo come 
una sezione angolare delbintera lastra (la specchiatura geometrica 
sembra immettersi nel campo del tralcio dedera, quasi a conti- 
nuare, forsę in senso longitudinale, la comice al decoro interno 
della lastra), e pensare, per simmetria, a soluzioni analoghe anche 
negli altri angolo. 

Uso degli effetti dombra: ii modellato creato dalie comici resta elegan- 
te, COSI come lo sbalzo deirincisione dei lunghi pętali crea un forte 
elemento chiaroscurale. 

Datazione proposta: X-X1 secolo. 


N° 9 - Frammento di comice (foto 10). 

Dimensioni generali: alt. 25; lungh. 53; sp. superiore 17, inferiore 10,5; 
n° catalogo del Museo A322 [registrazione suirinventario come 
322]. Arriva al museo 1’8 sett. 1964, portato dal Sig. Abdullah ęini- 
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ci dal ąuartiere urbano di Kizilna; dimensioni dei registri decorati: 
18 per 33,5. 

CoUocazione attuale: nel deposito del 1924. 

Materiale: granito grigio. 

Segni di adattamento architettonico: profilatura alla base e sezione 
obliąua sul retro. 

Destinazione originaria: probabilmente si tratta di un frammento di 
cornice architettonica. 

Stato di consewazione e rimaneggiamenti: pessima e la conservazione 
eon frattura sul lato destro. La superficie e erosa, forsę attaccata 
dagli agenti atmosferici. 

Comice: un leggera modanatura a sbalzo introduce un listello piatto, 
di 6 cm sul bordo superiore del frammento; ąuesto, a sua volta, in¬ 
troduce a sbalzo il piano di fondo. Difficile stabilire se sul lato si- 
nistro, dove presumibilmente iniziava la decorazione, v’era ancora 
uno listello a scalare eon sezione trapezoidale. 

Trattamento del piano di fondo: impossibile stabilirlo. 

ProfonditćL del solco: lo stato non consente se non un’approssimazione 
media di ca. 8 mm. 

Lavorazione del retro: sbozzato eon punta nella creazione della se¬ 
zione obliąua atta albincasso architettonico. 

Strumenti impiegati: la punta, scalpello a pettine (evidente sul kantha- 
ros), a punta piatta e forsę anche il trapano (per gli occhi dei pa- 
voni). 

Grado della pulitura: impossibile stabilirlo. 

Esecuzione: discreta. La resa dei due pavoni che si abbeverano al 
kantharos e diversa: ad elementi naturali (il volgersi del pavone a 
destra) si oppone una forte schematizzazione del collo e delle 
zampe. Se cercato eon la punta di armonizzare il flusso del piu- 
maggio, ma lo stato del pezzo ne impedisce una giusta valutazio- 
ne. Discreto resta anche il disegno eon relativa esecuzione del 
kantharos la cui profilatura e ben marcata, e ben definita e anche 
la proporzione della sua bocca. 

Motivo tipologico: il motivo, anchesso presente nelle decorazioni 
musive, e estremamente comune. In se la scena e mutila (se la 
identifieazione come comice e giusta), in ąuanto manca il movi- 
mento che forsę il pavone di destra tenta di accennare. 

Uso degli effetti dombra: lo sbalzo originale del vaso, come ąuello 
degli uccelli e del loro piumaggio doveva offrire un bel gioco chia- 
roscurale. 

Datazione proposta: VI secolo. 
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N° 10 - Sezione di epistilio (foto 11-1 la). 

Dimensioni genemli\ alt. 15; lungh. 66; sp. 21; n° catalogo del Museo 
204^2, senz’altra indicazione; dimensioni dei registri decorati: per il 
piano prospettico alt. 12, lungh. 52; per il piano d’appoggio alt. 18, 
lungh. 66. 

Collocazione attuałe: nel deposito del 1924 

Materiale: marmo bianco a grana media. 

Segni di adattamento architettonico: nessun segno visibile. 

Destinazione originaria: epistilio di templon. 

Stato di consewazione e rimaneggiamenti: il pezzo risulta fratturato su 
ambo i lati; i listelli sui bordi orizzontali hanno subito scalfitture. 

Comice: listelli piatti di 1,5 corrono su ambo i registri. 

Trattamento del piano di fondo: la punta e stata impiegata in modo 
preponderante, data la ristrettezza dei campi; lo scalpello a punta 
liścia sembra sia stato impiegato sul registro vuoto del piano 
dappoggio 

Profonditd del solco: 12-13 mm. 

Layorazione del retro: non stabilita. 

Strumenti impiegati: punta, scalpello a punta liścia, trapano. 

Grado della pulitura: molto buono. 

Esecuzione: abbastanza sicura nella definizione del disegno. Le im- 
perfezioni sono riscontrabili nella impaginazione del programma 
della pagina prospettica. L’incertezza si riscontra nella non perfet- 
ta simmetria del motivo circolare, di ąuello a losanga ed infine 
nella doppia fettuccia divisoria che introduce gli archetti sulla si- 
nistra, marcando cosi un diverso momento di disegno. Infatti, gli 
altri registri a disegno geometrico sono divisi solamente da un 
semplice solco. 

Motivo tipologico: la faccia prospettica rientra nella tipologia della 
fuga degli archetti, ąuesta volta creati eon una fettuccia a tre capi 
e nella risulta serge uno stelo gigliato. Ritorna la stessa tipologia 
di capitello stilizzato su colonne lisce posate su plinti triangolari 
(il primo accenna ad una forma scalare). Palmę stilizzate campi- 
scono i registri dei tre archi (si intravede un ąuarto sulla sinistra). 
Dopo la fettuccia divisoria, un cerchio racehiude un fiore eon fo- 
glie lanceolate raccolte al centro da un pomello traforato. Segue 


II frammento di epistilio che presentiamo e stato giń in precedenza visitato da 
C. Barsanti, "La scultura”, 283 e tav. IV, 3. Dalia foto si deduce che il pezzo, nel 1985- 
6 stava fuori (nel giardino?), e che poi e stato ritnesso nel deposito, forsę al tempo 
della ristrutturazione del giardino stesso. 
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una losanga a nastro vimineo ii cui campo e occupato da ąuattro 
orbicoli a forte sbalzo. Dagli angoli verticali della losanga parte un 
altro capo vimineo che riempie i caulicoli eon cerchietti a doppia 
fettuccia. Una forma stellare, eon fettuccia doppia e disegno biz- 
zarro, riempie infine Tultimo registro parzialmente conservatosi a 
destra. H piano dappoggio ha riąuadri decorati divisi da banda a 
fettuccia doppia. Sulla destra si presenta una rosetta pluripetala, 
eon bottone centrale rilevata e raccolta da un cerchio a doppio 
tralcio. Dopo la sezione di appoggio sulla colonnina, ancora una 
losanga eon il disegno simile alla precedente, ma avente nella par- 
titura centrale un fiore (croce?) tetrapetalo. La forma dei pętali, e 
ąuesto denota una certa cura, segue Tandamento schiacciato della 
forma romboidale, creando una variazione nei pętali da permette- 
re la lettura della croce. Segue una composizione ad ampio respi- 
ro, la cui elegante composizione propone una palma stilizzata da 
tralcio vimineo a due capi. La partitura centrale del disegno, for- 
temente allungata, racehiude una pigna lanceolata (ąuesto motivo 
si trova, ma eon tre foglie, in un frammento del museo archeolo- 
gico di Bordur, credo inedito). La sezione conservata delfultimo 
riąuadro a sinistra propone anch’essa una rosetta polilobata, forsę 
raccordata al centro da un bottone in rilievo. 

Uso degli effetti dombra: molto eąuilibrati grazie alla costante pro- 
fondita del solco. L'effetto chiaroscurale e forsę molto piu accen- 
tuato dalie ariose campiture del piano d’appoggio. 

Datazione proposta: X-XI secolo. 


N° 11 - Sezione di epistilio (foto 12-12a). 

Dimensioni generali: alt. 25; lungh. 27; sp. 18; n° catalogo del Museo: 
nessuno; dimensioni dei registri decorati: superiore, 20 per 27; infe- 
riore, 24 per 27. 

Collocazione attuale: nel deposito del 1924. 

Materiale: marmo blanco a grana media. 

Segni di adattamento architettonico: nessuno. 

Destinazione originaria: epistilio di templon. 

Stato di consewazione e rimaneggiamenti: la sezione di epistilio e fran- 
tumata su ambo i lati; inoltre, una grandę frattura ha interessato 
la faccia prospettica 

Comice: il bordo inferiore della faccia prospettica e un listello piatto 
di 1,5 (ąuello superiore non si conserva); il piano d’appoggio con- 
serva un listello piatto di 3, ed un altro di 2,5. 
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Trattamento del piano di fondo: si intravedono i segni della punta 
nelle campiture degli archetti; lo scalpello a lama liścia ha cercato 
di ammorbidire i piani. 

Profonditd del solco: 8-9 mm. 

Lavorazione del retro-, non stabilita. 

Strumenti impiegati'. punta, scalpello liscio e trapano. 

Grado della pulitura-. discreto. 

Esecuzione: piu attenta sul piano di appoggio dove le partiture geo- 
metriche ristrette sono State lavorate eon attenzione e costanza; 
meno spedita ed incerta, invece, lesecuzione sul piano prospetti- 
co, dove si intravede la perdita delle simmetrie e Tincertezza 
neirincisione del disegno base. 

Motivo tipologico-. la ridotta dimensione del frammento mostra sola- 
mente sulla faccia a vista la serie degli archetti. Le colonne lisce 
posano su basi semicircolari e sostengono i capitelli a specchia- 
tura geometrica, gia vista; una fettuccia a doppio capo forma la 
curvatura delbarco. Le partiture cosi create si susseguono dalia si- 
nistra eon quest’ordine-. una foglia d’edera su base triangolare 
(registro frantumato) i cui contomi sono dati dalia fettuccia; ele¬ 
mentu floreale eon sei bracci a spirale terminami eon pomelli tra- 
forati (una forma fortemente stilizzata di giglio?); ancora su base 
triangolare, un albero di cipresso. Quest'ultimo, sia esso un ci- 
presso o foglia, mostra le nervature a forte sbalzo eon pomelli in- 
feriori. Del piano di appoggio resta ben conservato il registro eon 
specchiature geometriche, il cui intreccio fatto eon tralci viminei 
offre un forte effetto plastico. Leffetto plastico, inoltre, e mag- 
giormente marcato nella continuazione d’un capo della fettuccia 
che, in un diverso registro e impaginazione, apre una nuova deco- 
razione. Si intravede bene a destra la creazione del nuove registro, 
chiuso da un listello tondo, e unito alla fettuccia della specchia- 
tura crea il campo circolare eon dentro una croce a bracci leg- 
germente espansi. La stessa formalita nella costituzione del pan- 
nello di sinistra che peró non ha conservato il disegno. 

Uso degli effetti dombra: Molto piu accentuato sul versante d’appog- 
gio, dove il susseguisi circolare della fettuccia crea un modulato e 
pacato effetto chiaroscurale. La rifinitura delbintreccio, pur folta, 
lascia spazio al gioco di ombra. Forsę il disegno meno rifinito, le 
campiture meno fitte, ma la faccia anteriore riceve un effetto 
d'ombra solo nelle soluzioni finali dove l’intervento del trapano 
acuisce la profondita delbincisione. 

Datazione proposta: X-XI secolo. 
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N° 12 - Frammento di epistilio (foto 13). 

Dimensioni genemli: alt. 33,5; lungh. 64; sp. 13,5 ; n° catalogo del 
Museo 211; proveniente da Bahtiyar koyii, 13 km a sud di Yalvaę, 
nessuna data di ingresso al museo; dimensioni dei registń decorati: 
il piano prospettico misura 12 per 64; ąuello di appoggio 24,5 per 
58. 

Collocazione attuałe: nel deposito del 1924. 

Materiale: marmo bianco a grana fine. 

Segni di adattamento architettonico: nessun segno visibile. 

Destinazione originaria: frammento di epistilio di templon. 

Stato di consewazione e rimaneggiamenti: sfortunatamente ąuesto bel 
pezzo di epistilio e stato rotto nella sua sezione di sinistra. Quello 
che resta si conserva bene, a parte il cemento moderno che ha co- 
perto Tangolo superiore del piano prospettico. 

Comice: il piano d’appoggio conserva bene, su ambo i bordi, il listello 
piatto di 3. La faccia prospettica presenta in alto un bel listello (1 
cm) a forte sbalzo; il bordo inferiore mostra segni di incertezza 
esecutiva lasciando la stretta modanatura piatta a ca. 1 cm. 

Trattamento del piano di fondo: evidente Tuso del pettine sul piano 
d’appoggio e sulla rifinitura dei listelli; segni della punta nelle ri- 
sulta fra i motivi a cerchi e sullo sbalzo del listello nella faccia 
prospettica. 

Profonditd del solco: 5-9 mm. 

Ljiyorazione del retro: sbozzato eon la punta e sommariamente regola- 
rizzato. 

Strumenti impiegati: punta, trapano, e scalpello, liscio e a punta. 

Grado della pulitura: molto buono nella rifinitura del decoro. 

Esecuzione: lineare e spedita per il piano d’appoggio dove, forsę, il 
soggetto conosciuto lasciava poche difficolta esecutive; incerta ed 
esitante e invece la procedura per il piano prospettico che presen¬ 
ta un soggetto nuovo accanto alla ben nota serie di archetti. Rigi- 
de e troppo stilizzate le foglie dedera su una cadenza di tralcio 
che avrebbe richiesto maggiore morbidezza. 

Motivo tipologico: il frammento sul piano prospettico prevedeva un 
altro elemento architettonico alla sua sinistra, giacehe Tinizio della 
decorazione e la coda finale di una grandę foglia. Inoltre, sempre 
da sinistra, continua il movimento sinuoso d’un viticcio eon vir- 
gulti, piccole foglie, terminando alla fine eon tre foglie stilizzate 
dedera. In una partitura di ąuesto movimento si innesta, e molto 
naturalisticamente, un caprone eon accentuate coma volte alfin- 
dietro (ąuesto e Tunico esemplare di decorazione eon elementi 
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zoomorfi). Senza alcun elemento di divisione, la decorazione con¬ 
tinua eon la serie degli archetti, sensibilmente ribassati nel regi- 
stro, costituiti da colonne scanalate, eon basi e capiteli di forma 
approssimativamente triangolare. Una doppia fettuccia disegna la 
luce e una foglia lanceolata nasce dairincontro degli archi. Le par- 
titure degli archetti campiscono un fiore polilobato e una croce 
eon accentuati bracci espansi convessi, ąuasi librata nel mezzo del 
registro. Il piano d'appoggio presenta la partitura di posa per la 
colonnetta (25 cm), cui seguono tre cerchi annodati in successione 
da una fettuccia. Il primo rappresenta un soleil eon accentuato 
pomello centrale, fortemente traforato; il secondo racehiude un 
fiore polipetalo, molto ben inciso e pomello della stessa fattura; il 
terzo teneva una croce eon bracci espansi. Il frammento reca un 
notevole apporto di fantasia compositiva, pur se un certo formali- 
smo frena la spontaneita degli element! richiamati. La cura profu- 
sa neirincisione, l’uso aceurato del trapano non solo per i pomelli, 
ma anche per i piccoli virgulti e per locchio delbanimale fanno di 
ąuesto frammento uno dei migliori nel deposito in esame. 

Uso degli effetti dombra: piu evidente il gioco chiaroscurale sul piano 
d’appoggio dove in genere Fincisione e piu profonda. II piano pro- 
spettico rende meglio ąuesto gioco dove maggiore e stata la cura 
del trapano. 

Datazione proposta: X-XI secolo. 


N° 13 - Frammento di epistilio (foto 14-14a). 

Dimensioni generali: alt. 34; lungh. 81; sp. 17,5; n° catalogo del Museo 
1189. II pezzo proviene dal villaggio di A§agi Tirtar, dalia casa del 
Sig. Musa Biner, a ca. 20 km ad ovest di Yalvaę, ed entra nel mu¬ 
seo il 26 Ott. 1967; dimensioni dei registri decomti: per il piano pro- 
spettico abbiamo 81 per 15,5, mentre per il piano d’appoggio 45 
per 30 ca. 

CoUocazione attuale: nel deposito del 1924. 

Materiale: marmo blanco a grana fine. 

Segni di adattamento architettonico: nessuno. 

Destinazione originaria: lungo frammento di epistilio di templon. 

Stato di consewazione e rimaneggiamenti: il frammento e mutilo di 
una sezione a destra; a sinistra, invece, risulta fratturato lo spigolo 
superiore. Scheggiature sono riscontrabili lungo i bordi. Restano 
tracce di cemento sulla serie di archetti a sinistra. 
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Comice: listello (ca. 1) piatto a forte sbalzo limita ii registro decorato 
del piano prospettico; il piano dappoggio, invece, non ha avuto 
tempo per essere terminato. 

Trattamento del piano di fondo: il piano dappoggio conserva evidenti 
tracce della punta nella regolarizzazione della superficie; si e in- 
tervenuti poi eon lo scalpello a pettine. 

Profondita del solco: 5-7 mm. 

Lavorazione del retro: non rileyata. 

Strumenti impiegati: la punta, come detto, e intervenuta in modo 
continuo; scalpello a lama liścia e a pettine. 

Grado della pulitura: discreto. 

Esecuzione: il motivo del piano prospettico, pur essendo ripetitivo, ha 
avuto pochissima cura nella sua esecuzione. Le proporzioni alfin- 
temo delle singole partiture sono tozze e spesso rasentano Tap- 
prossimazione nellesecuzione del disegno di base L’esecuzione 
delle colonne e dei capitelli lascia molto a desiderare. Un discorso 
a parte merita, invece, il piano d’appoggio, lasciato allo stato ąuasi 
embrionale. La croce non conserva la sua assialita verticale, ed il 
secondo motivo e stato lasciato non finito (cf. il dettaglio nella fo¬ 
to 14a). Questo motivo conserva la partitura centrale costituita da 
un fiore esapetalo, eon foglie lanceolate lasciate non rifinite, e nel 
rilievo e nella pulitura finale (se ne vedono bene i segni del petti¬ 
ne). II cerchio prevedeva lo sbalzo della fettuccia il cui segno inciso 
resta al di fuori di 15 mm senza che si sia proceduto alfincisione. 

Motivo tipologico: tutto il campo prospettico e oceupato dalia serie di 
archetti. La colonna e tozza, scanalata e poggiante su una pseudo- 
base triangolare; il capitello, invece, sembra la continuazione dello 
scanalato della colonna eon due aggetti triangolari rozzamente 
eseguiti. Ritoma il solito stelo gigliato fra gli archi, mentre le par¬ 
titure create dagli archi racehiudono un approssimativo motivo 
floreale, polilobato, eon fettuccia che ne allarga le dimensioni 
senza rispettare il disegno nella parte superiore. 

Uso degli effetti dombra: londa creata dalie fettucce e dalie scanala- 
ture delle colonne e Tunico effetto percepibile sul piano prospetti¬ 
co. 

Datazione proposta: X-XI secolo. 


N° 14 - Capitello (foto 15). 

Dimensioni generali: alt. 25; lato sup. 46; diam. di base 23; n° catalogo 
del Museo 24 (senza indieazioni); moduli scalari deWabaco: dalfal- 
to 3, 3, 1,5 e 3,5; registro della base 3,9. 
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Collocazione attuale: nel deposilo del 1924. 

Materiale: marmo blanco a grana media. 

Segni di adattamento architettonico: nessuno. 

Destinazione originaria: capitello. 

Stato di consewazione e rimaneggiamenti: ii capitello e stato segato a 
meta; la meta conservata, inoltre, ha avuto una frattura in un an- 
golo superiore. La decorazione della base e consunta e scheggiata. 

Trattamento del piano di fondo: abbastanza buono nella lisciatura, pur 
se permangono carenze di pulizia. 

Profonditd del solco: da 18 a 20 mm. 

Lavorazione del retro (fondo): si conserva il foro d’incasso di 3,5 per 7. 

Strumenti impiegati: trapano, punta, scalpello a lama liścia. 

Grado della pulitura: buona, un po’ meno nelle partiture centrali. 

Esecuzione: sicura nel ricamo a traforo sulle foglie d’acanto, ma rigi- 
da nei riąuadri centrali non marcati da una sicura ed esatta inci- 
sione. Il collarino, da ąuanto resta d’esso, partecipa del buon lavo- 
ro del trapano. 

Motivo tipologico: capitello a cesto ben conosciuto nella capitale nel 
VI secolo. Ouattro angolari foglie d’acanto raccolgono la fitta tes- 
situra delle partiture centrali dominate da una specchiatura cen¬ 
trale trapezoidale la cui ąualita d’esecuzione, tuttavia, non 
s’addice alla ricercatezza mostrata sugli altri spartiti. Motivi flo- 
reali, a giglio e a palma, campiscono ąueste partiture limitate da 
un listello piatto e si inseriscono nel registro centrale della faccia 
nei rispettivi ąuattro lati dei capitelli. Tutti i registri bassi conser- 
vano, a loro volta, gli arrotondamenti di rifinitura delle foglie 
d’acanto. 11 collarino, lavorato anch’esso col trapano, doveva mo- 
strare un ritmo di foglie allungate, ma non d’acanto. Sia come tipo 
che come esecuzione, ąuesto capitello resta ad oggi un unicum in 
ąuesto museo. 

Uso degli effetti dombra: la buona incisione e soprattutto la profon- 
dita raggiunta dal trapano arrecano morbidezza al manufatto, at- 
tenuando anche Timpatto della specchiatura centrale. 

Datazione proposta: VI secolo. 


N° 15 - Capitello (foto 16a-16d). 

Dimensioni generali: alt. 25; lato sup. 36; diam. di base 31; n° catalogo 
del Museo A248; il pezzo viene da Gorgii Mah., Yalvaę, ed entra 
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nel museo il 29 giugno 1963“; dimensioni del coUarino: piatto, alto 
5; la decorazione s’alza per 20 cm. 

Collocazione attuale: nel deposito del 1924. 

Materiale-, marmo blanco eon venature grigie, a grana media. 

Segni di adattamento architettonico: nessuno. 

Destinazione originaria-. capitello. 

Stato di consewazione e rimaneggiamenti: gli angoli superiori Hanno 
subito leggere fratture e smussature; la stessa cosa e accaduta an- 
che alla base. 

Comice: piatto in alto, in assenza di abaco. 

Trattamento del piano di fondo: cattivo. 

Profonditd del solco: fino a 5 mm. 

Lavorazione della base: sembra che essa abbia avuto in seguito una 
regolarizzazione del suo piano d’appoggio. 

Strumenti impiegati: la punta, scalpello a pettine e a lama liścia. 

Grado della pulitura: nessuno. 

Esecuzione: allo stato attuale il manufatto presenta la fasę iniziale del 
lavoro di incisione. Molti motivi decorativi sono, infatti, pura- 
mente accennati dalia punta senza che vi sia stato tempo per il 
prosieguo del lavoro. Non e stato abbozzato Fabaco e le volute, 
benche ne sia pronunciato il disegno sulla pietra, sono rimaste ir- 
risolte. L’improwisa rottura del disegno di partenza in alcuni punti 
che s’awicinano alFabaco possono anche far pensare che il blocco 
sia stato segato per un ripensamento. 

Motivo tipologico: la tipologia rientra in ąuella delFarredo medievale 
propria di alcuni capitelli. Due sono fondamentalmente le parti- 
ture che scandiscono la superficie: ąuattro foglie di palma, alta- 
mente stilizzate salgono lungo i bordi angolari, e ąuattro specchia- 
ture centrali, ad ovulo molto allungato, campiscono le facce cen¬ 
trali. Una fettuccia tonda ben incisa disegna l’ovale, e un cordone 
lasciato grezzo lo taglia a meta. A ąuesto schema comune s’asso- 
ciano della variazioni floreali alFintemo del campo cosi creato. Le 
facce probabilmente erano pensate a creare delle coppie uguali — 
ąuesto almeno il disegno di base lascia prevedere — ma e ancora 
il disegno base che differenzia, pur se lievemente, il decoro florea- 
le che le riempiva alFinterno o le contomava dalFestemo. I cauli- 
coli superiori sono abbozzati eon un altro elemento floreale, eon 
fusto e foglie. 


Neirinvcntario esiste ancora un altro numero di catalogazione (248), ma senza 
la "A", e risponde ad un capitello di imposta, conservato fuori, nel giardino del museo. 
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Uso degli effetti d’ombra: dato lo stato del manufatto, non si hanno ef- 
fetti particolari. 

Datazione proposta: X-XI secolo. 


N° 16 - Capitello di colonnina (foto 17a-c). 

Dimensioni generali: alt. 9,5; lungh. sup. abaco 8,5; altezza de]]’abaco 
2,5; diam. di base 7,5; n° catalogo del Museo 1616. Il pezzo pro- 
viene da Ozbayat Koyu, 8 km a sud di Yalyaę, comprato dal Sig. 
Nuri Aksu, ed entra nel museo il 22 Nov. 1970. 

Collocazione attuale: nella stanza accanto al deposito del 1924. 

Materiale: marmo bianco a grana fine. 

Segni di adattamento architettonico: la base ha subito ii ]avoro di in- 
casso, dal diametro di 4,5 e eon profonditń di 2. 

Destinazione originaria: capitello di una colonnina di supporto (per 
altare? Per lo schermo marmoreo di un templon?). 

Stato di conservazione e rimaneggiamenti: discreto. Un lato delfabaco 
ha subito una frattura. 

Trattamento del piano di fondo: restano ancora intatti i segni della 
punta e dello scalpello a pettine. 

Profonditd del solco: 2-3 mm. 

Stmmenti impiegati: punta e scalpello a pettine. 

Grado della pulitura: quasi certamente non completata. 

Esecuzione: lo stato del manufatto sembra essersi fermato allo stadio 
iniziale della primitiva incisione, senza che vi sia stato un ulteriore 
intervento di rifinitura del disegno e di pulitura. II doppio sbalzo a 
goccia sulle facce prospettiche e 1’accenno alla ]avorazione dei 
caulicoli superiori mostrano un procedimento impacciato. 

Motivo tipologico: il motivo ad "albero” e ąuanto resta di ąuesto pic¬ 
colo manufatto. La serie delle ąuattro piccole mandorle immette 
ąuesto pezzo nella plastica ricercata di colonne ben conosciute^'*. 
Per restare nel territorio a noi vicino, si veda il capitello inedito 
del museo archeologico di Isparta (foto 17c) che mostra il disegno 
nella sua esecuzione finale. Resta particolarmente interessante il 
tralcio di raccordo fra le specchiature, nel nostro caso solamente 
inciso. 


Si yedano le descrizioni dcl motivo in: A. Acconci, "Elemcnts of the Liturgical 
Fumiture", in Mount Nebo. New Archaeological Excavations 1967-1997, by M. Picciril- 
lo and E. Alliata (Studium Biblicum Franciscanum 27), Jerusalem 1998, n" 101, 159. 
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Uso degli effetti dombra: difficile pronunziarsi su ąuesto, dato lo stato 
incipiente e semplice del disegno. 

Datazione proposta: fine V - VI secolo 


N° 17 - Capitello di colonnina (foto 18). 

Dimensioni generali: alt. 24; lungh. sup. abaco 14; diam. di base 10; 
collarino 2; n° catalogo del Museo 75, entra nel museo nel 1953; 
dimensioni dei registri decorati: le croci erase hanno le aste di 14 
per 7,5 e 14 per 8; il cerchio a sbalzo ha un diam. di 7 ed una pro- 
fondita d’incisione di 4 mm. 

Collocazione attuale: nella stanza accanto al deposito del 1924. 

Materiale: marmo bianco a grana fine. 

Segni di adattamento architettonico: leggero pronunciamento alla ba¬ 
se per Tincasso; sulla base superiore si conserva il foro di innesto 
eon un diam. di 4,5 per 2,5. 

Destinazione originaria: capitello di una colonnina di supporto (per 
altare? Per lo schermo marmoreo di un templon?). 

Stato di consewazione e rimaneggiamenti: buono. Scalfitture del mar¬ 
mo si notano lungo i bordi dellabaco, ma non si hanno fratture. 
Le croci sono State erase, e ii bottone in aggetto sulle altre facce e 
rimasto privo di decorazione. 

Comice: le ąuattro specchiature sono State disegnate eon un bel mo- 
dulo triangolare, nettamente inciso 

Trattamento del piano di fondo: lavorato eon la punta e eon 1’ausilio 
dello scalpello a pettine. 

Profonditd del solco: il modulo delle specchiature e il bottone piatto 
presentano una profondita di 4-5 mm. 

Strumenti impiegati: punta, scalpello a pettine e per le rifiniture si e 
ricorso a ąuello a lama liścia. 

Grado della pulitura: resta sommaria, dato lo stato del manufatto. 

Esecuzione: abbastanza semplice e lineare per ąuello che e rimasto 
sul capitello. 

Motivo tipologico: la sicura presenza di croci a bracci espansi, benche 
erasi, non induce a un accostamento tipologico. Il motivo resta 
neutro a causa della mancanza dellaltro elemento decorativo che 
avrebbe certamente meglio confortata ąualche analogia. 

Uso degli effetti d’ombra: Le incisioni danno un bel effetto plastico, ma 
il manufatto, nella forma ąuasi incipiente pervenutaci, resta trop- 
po povero. 

Datazione proposta: probabilmente X-XI secolo. 
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[Airintemo del deposito del 1924, incastrati nelle pile di frammen- 
ti marmorei, si sono individuati due pezzi di cui qui ne riproduciamo 
la foto e le caratteristiche. Era praticamente impossibile estrarre i 
pezzi dalia posizione in cui attualmente si trovano, per cui non e 
possibile dare tutti gli elementi propri ad una catalogazione] 


N° 18 - Iscrizione. 

Dimensioni genemli del pezzo: alt. 12; lungh. 48; sp. 12; n° catalogo del 
Museo: nessuno (foto 19); dimensioni del registro epigraftco: lungh. 
ca. 30 , altezza delle lettere 2. 

Collocazione attuałe: deposito del 1924. 

Materiale: marmo bianco a grana fine. 

Segni di adattamento architettonico: non rilevabili. 

Destinazione originaria: Tiscrizione e relativa ad una tomba; forsę si 
ha una comice del monumento stesso. 

Stato di consewazione e rimaneggiamenti: frattura a destra del pezzo e 
deiriscri zionę. 

Comice: tre modanature (fascia, gola, fascia) di 3,5 per 6,5 per 2. 

Profonditd del solco: 2 mm. 

... ]TA ONOMATA YAEN f 

Data: fine V-VI secolo. Il testo richiama la usuale forma di invoca- 
zione funeraria: Kupie pvf|oBTiTi a)v] id óvópaTa oi5ev molto diffusa 
sia su pietra che su mosaico. A parte Y per Ol, la scrittura scorre 
elegante eon epsilon in forma lunata. La alpha mostra gli apici in 
alto, mi e ni fanno partire la sbarra obliąua non dalia fine delle 
aste yerticali. 


N° 19 - Piccola urna funeraria, in marmo bianco a grana grossa. 

Dimensioni generali: Altezza complessiva 21; larghezza del coperchio 
31; i due lati spioventi misurano 17,5; il corpo inferiore 10 (foto 
20 ). 

Sul centro del lato corto delfuma campeggia una piccola croce a 
rilievo, eon aste di 9 per 8. Un modulo piatto (di 1 cm) limita i bordi 
del coperchio. La posizione del manufatto sotto Taccumulo di pezzi 
marmorei impedisce al momento di attestare o meno la presenza del 
foro sul coperchio. 


Pontificio Istituto Orientale 


Yincenzo Ruggieri 



Sophia Senyk 


Schools for Priests: Orthodox Education 
in Eighteenth-Century Ukrainę 

The monk Nestor of the Kiev Caves towards the end of the elev- 
enth century wrote:* 

Great is the benefil of book learning. Books show and teach us the way of 
repentance, we learn wisdom and restraint from writings. Books arc riv- 
crs that slake the universe, they are founts of wisdom; books hołd a 
fathomless storę.' 


For long centuries, however, an appreciation of books such as 
Nestors, although it never died out, had little to sustain it. Schools, 
where they existed, did not rise beyond the elementary level; they 
gave students only the basie tools of literacy. Nor did any specialized 
schools exist for the clergy. The history of schooling in Ruthenian 
lands begins only in the last decades of the sixteenth century, when 
schools began to be founded to raise Ruthenians from their cultural 
baekwardness. 


* The following abbreviations are used in the footnotes: 

AffKA = AKmbi u óoKyMeHmbi, omHOCRinuecu k ucmopuu KueecKou aKadmuu. OrasjicHMe 
II (1721-1795 r.r.). Ed. H. H. flcrpoB (Khcb 1904-1909); Orae.neHHe III (1796- 
1869 r.r.). Ed. O. M. Thtob (Kmcb 1910-1915). 

BeflHOB = B. BcflHOB, “KpaTKae HCTopHMecKHe CBCiiCHHfl o6 EKaTcpHHoanaBCicoii ny- 
xoBHOH ceMHHapHH”, scńalized in EEB. 

JioKyjneHtribi u óe/ia = JloKyMenmbi u de^a, omHOC!iu{ueca k mu3hu u deumjibiiocmu cenmu- 
metiR Moaca(pa (TopACHKo), enucKona EeAiopodcKoeo u Oóohhckoio, 2 (KypcK 1911). 

EEB = EKamepuHoataecKue enapxuajtbHbie eedomoemu. 

MCOHE= [On.napeT (EyMHaeBCKHH)]. McmopuKO-cmamucmmecKoe onucanue Hepnuaoe- 
CKOU enapxuu, Kh.1-6. (MepHnroB 1873-1874). 

KC = KueecKan cmapuua. 

JlamcHKOB, “MaTepHajibi” = H. JlameHKOB. “MarepHajibi k CToaeTHio xapbKOBCKoii 
Katjieapbi. XpHCTO(J)op — nepBbiii enncKon CioboacKo-yKpaHHCKHH h XapbKOB- 
ckhh”, XapbKoecKuu cóopHUK, 7 (1893) 121-262. 

OACC = Onucanue doKyMeumoe u den xpannw,uxc!i e apxuee Cesimeuuieao ripaeume/tb- 
cmeyiow,eio Cunoda. 

nC3 = floAHoe coópaHue suKOHoe. 

CMOaHM, ffemopua = H. K. CMOaHM, Ucmopuu pyccKou nepneu, 1 (MocKBa 1996). 

Ba. ri-KO, “Ha hctophh” = Ba. II-ko, “Ha ncTopnH obpaaoBanHa na YKpaMne”, KC, 
90(1905, 3) 235-247; 91 (1905,4) 126-132. 

' floeecmb epeMeuHboc nem, ed./f. C. JlnxaMeB, 1 (MocKBa 1950) 102. 


OCP 70 (2004) 289-312 
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First Schools 

The first schools to offer their students something morę than the 
rudiments of literacy were those organized by church brotherhoods. 
Of these the first school to gain importance was founded by the Lviv 
Confratemity. The earliest registers of this school that have come 
down from the years 1586-1590 list priests’ sons among the students. 
Since sons usually, or at least very often, followed their fathers pro- 
fession, probably some of the seven priests’ and one deacon’s sons 
listed intended to and did eventually become priests. These students 
were all from Lviv and its immediate environs: their fathers served al 
the Ascension, Theophany, St Nicholas, and an unnamed church in 
Lviv and in the village Syxiv near Lviv.2 

That these students were all sons of town priests is not surprising: 
priests in town parishes were at a distinct advantage in sending their 
sons to school. Other town confratemities were founded on the Lviv 
model and likewise founded schools. Yillage priests had available 
only yillage schools, and these, where they existed, taught little be- 
yond reading and writing. Sending a son to school in town often en- 
tailed hardship for the student and for his family. If the yillage was 
close to town, like Syxiy to Lyiy, the student might have to walk back 
and forth a good number of kilometers; in other cases he had to find 
lodgings in town, and not eyery priest’s family could afford such ex- 
pense. 

Brotherhood schools in western Ukrainę, founded in the early sey- 
enteenth century, did not last long. A few decades later the leading 
role was taken oyer by the school founded in Kiey by the Theophany 
brotherhood in 1615 and united in 1633 with the Kiey Layra school 
founded in 1631 by its archimandrite, Peter Mohyla. The Kiey school, 
from 1701 officially called academy, was located at the Brotherhood 
Theophany monastery in the lower part of Kiev. 

Schooling deyeloped in a promising manner in the first half of the 
seyenteenth century, but it receiyed a major setback beginning in 
1648. The clash of arms is not the best setting for studies. 
Xmel’nyc'kyj’s insurrection against Poland, begun in 1648, later the 
period of the Ruin, saw the destruction of much that had been labo- 
riously achieyed in the preyious decades. 

After the political diyision of Ukrainę, cultural life, including 
schools, shifted its center to Kiey and the Left Bank. In the Right 


Apxue meo-3anadHou Poccuu, I/IO (Khcb 1904) 57-60. 
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Bank, which remained with Poland, a long period of mere vegetation 
set in. 

Renewed attention to education and religious culture was given by 
the Orthodox in Polish Ukrainę in the late seventeenth century, but 
did not achieve anything, sińce the Orthodox eparchies one by one 
went over to the Uniate Church.^ A desire to do something about 
providing schooling may be seen in the attempt to recall to life the 
Hojs’kyj Collegium in Hośća in the Luc’k eparchy. This school, affili- 
ated with the Kiev Collegium, existed briefly in the first half of the 
seventeenth century. When Dionisij Żabokryc’kyj was elected bishop 
of Luc’k, king John III restored to him this abandoned property, and 
Żabokiyc’kyj began to plan for the schoofs reopening. As a first step 
he sent a monk from his eparchy to study in Kiev in preparation for 
teaching in the projected Collegium.'* The plans to reopen the school 
did not materialize because of Żabokryc’kyj’s personal situation; due 
to canonical impediments he could not be ordained. In 1702 he went 
over to the Uniate Church, was ordained bishop of Luc’k, and took 
the eparchy with him into union with Romę. 

The Kiev School 

Like all schools in the seventeenth century, it was a generał 
school, for all social strata and professions. Whether someone came 
from a priest's family or not, whether he intended to become a priest 
or to remain in civil life, the education he received was the same. 
Students preparing to join the ranks of the clergy followed the theol- 
ogy course that crowned the curriculum, but this too in principle was 
open to all. Before 1689, when the curriculum of the Kiev Collegium 
was completed by a course of theology lasting four years, theology 
was taught within the philosophy course. There was as little special- 
ized preparation of candidates for the priesthood as for other profes¬ 
sions. 

Although the schools were open to all, if church brotherhoods, 
archimandrites, and bishops founded them, they certainly intended 
these schools to serve primarily to raise the clergys cultural level. 
This becomes morę evident with time, as bishops repeatedly cali on 


^ Cf. S. Senyk, "The Ukrainian Church in the Seventeenth Century", Analecta Ordi- 
nis S. Basilii Magni, 21 (1996) 339-374. 

* Apxue meo-sanadHou Poccuu, 1/4 (Khcb 1871) 111-112, a letter of loasaf Krokov- 
s'kyj, at that time ihumen of the St Nicholas Pustynnyj monastery and rector of the 
Kiev Collegium, to D. Żabokryc'kyj, 29 September 1695. 
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their priests to send their sons, the Principal candidates to the priest- 
hood, to school. 

The Kiev Collegium was inactive in the early stages of the war 
raised by Bohdan Xme]’nyc’kyj. It reopened, but bumed down in 
1658. In 1665, during the wars waged by the Right-Bank hetman Pe¬ 
ter Dorośenko, the Collegium was again destroyed; it was rebuilt only 
in 1669. 

In the eighteenth century the Kiev Academy was under the direct 
and fuli authority of the metropolitans. The metropolitans appointed 
and removed the Staff, presented the Academy’s needs and reąuests to 
State and other authorities, and dealt with many aspects regarding 
the students. Ali the metropolitans took a deep interest in the Acad- 
emy's life and promoted its deyelopment.® 

In 1738 metropolitan Raphael Zaborovs’kyj (1731-1747) intro- 
duced Hebrew, Greek, and German into the curriculum as elective 
courses. The Academy owed much of its improvements to him, and in 
recognition was often called in the eighteenth century the Kiev 
Mohyla-Zaborovs’kyj Academy. Metropolitan Arsenij Mohyljans’kyj 
(1757-1770) had studied at the Kiev Academy, completed his studies 
at the Xarkiv Collegium, then taught at the Tver’ seminary, the Mos- 
cow Academy, and the seminary at the Trinity-St Sergius ]avra. As 
could be expected from a person of his background, he devoted a 
great deal of attention to the Kiev Academy; he improved the materia! 
situation of its professors, looked after their rights, introduced new 
courses, and took steps to improve the lot of the Academy’s poor stu¬ 
dents.^ In the 1770s the Kiev Academy suffered a series of catastro- 
phes; in 1770 a flood severely damaged the dormitory, the epidemie 
of 1770-1771 practically closed the Academy, in 1775 the newly re¬ 
built dormitoiy was destroyed by fire, and in 1780 the Academy li- 
brary and the superiors cells suffered the same fate. Under metro¬ 
politan Gabriel Kremeneckyj (1770-1789), however, decisive steps 
were taken to improve the Academy’s finances, to provide means for 
poor students, and to reconstitute the book collection after the fire.^ 


^ See the well-documentcd study by 71. BatUHeBCKMii, “KMCBCKaa AKancMHa b 
nepBOH noAOBHHC XVIII ctoactha”, serializcd in TK/IA, 1902 and 1903 and pub- 
lished scparately, Kiev 1903. 

^ Documents from the times of metr. Arsenij are in AdKA, II/2, 3. 

^ Ibid., 11/4. 
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SCHOOLS OUTSIDE KIEV 
Ćemihiv 

Bishop, later archbishop Lazar Baranovyć founded a school in 
Novhorod Sivers’kyj, where he First resided. When he moved to Ćerni- 
hiv he aiso transferred the school to the Ćernihiv monastery of Sts 
Borys and Hlib. This school was reorganized as a seminary, that is, a 
middle-level school by archbishop loann Maksymovyć (1697-1712) in 
1700. Its First preFect was hieromonk Antonij Staxovs’kyj, who later 
was Maksymovyć’s successor in the Ćernihiv see. 

The curriculum oF the Ćemihiv Collegium, as the school was 
known, ended with rhetoric. Like other eighteenth-centuiy schools, it 
prepared its students For all proFessions. Students who wished to 
continue studies through philosophy and theology went on to the 
Kiev Academy.® 

In the 1730s the total number oF students shows large variations, 
From 188 in 1738/39 to 267 in 1743/44. Priests’ sons conslituted From 
one-third to one-halF oF the student body, which came not only From 
the LeFt Bank, but also From the Right (“Poland”), and even From 
Transcarpathian Rus’ ("Hungaiy”).^ 

Bishop Nikodim Srcbnyc’kyj (1738-1740) wanted to introduce phi¬ 
losophy and theology classes into the schoohs program, so as to have 
a Fuli course oF studies For those preparing For the priesthood, but 
lack oF materiał means prevented him From carrying out his plans.'“ 
Archbishop Amvrosij Dubnevyć (1742-1750), who earlier had been 
rector oF the Kiev Academy, in 1749 introduced the teaching oF phi¬ 
losophy into this school’s program, thus elevating it to a higher 
school. In 1776 the Ćemihiv Collegium was reorganized as a semi¬ 
nary, speciFically For candidates to the priesthood, but a theology 
course was introduced only in 1787.” BeFore that, as in other schools, 
essential theology was taught within the other courses. 

In 1790 the Ćemihiv seminaiy had 426 students, all but 40 From 
clerical Familics.” 


* Ibid., II/l: 359-360, the situation in 1728, according to Irodion Żurakovs'kyj. 
^ BjI. ri-KO, “Hs HCTopHH”, KC, 90 (1905, 3) 242-247. 

'°OACC, 19 (CaHKTncTcp6ypr 1913) 506-507. 

” HCOME. 1: 101. 

B,t. ri-Ko, “Hs HCTopHH”, KC, 91 (1905, 4) 129. 
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Xarkiv 

Before being named bishop of Belgorod, Epifanij Tyxors’kyj (1722- 
1731) had studied, then taught at the Kiev Academy. Immediately 
upon Corning to Belgorod he founded a Slavic school for the sons of 
the clergy, to prepare them to serve the church as priests, deacons, 
and lower staff. For the maintenance of this school bishop Epifanij 
assigned the offerings left at the church of the yillage Kaplunovka by 
the large numbers of people who came to pray there before the mi- 
raculous icon of the Mother of God. In 1724, when he asked the Holy 
Synod to approve this assignation of funds, Epifanij wrote; “Quite a 
large number of priests sons, with God’s help, have come and are 
Corning to my school and have already begun their studies; this 
clearly gives good hope for the futurę”.'^ Within a few years the Bel¬ 
gorod school had six courses of two years each, ending with rhetoric. 

In 1726 the Belgorod school, at the urging of prince Michael Goli- 
cyn, was moved to Xarkiv and located at the Pokrov monastery. 
Classrooms were located in a two-story masonry building bought for 
that purpose by bishop Epifanij from colonel Lavrentij Śydlovs’kyj in 
1725. Before his death Epifanij obtained a charter for this school 
from the empress Anna.''* 

The Xarkiv Collegium, as the school soon came to be known, like 
the Kiev Academy and the Ćemihiv Collegium, was open to students 
preparing for all professions, although its primary purpose was to 
prepare candidates for the priesthood. Metropolitan Epifanij began to 
send the ablest to finish their studies in German universities. Courses 
of philosophy and theology were added to the program of instruction, 
philosophy at once and theology gradually, and Slavic, Latin and 
Greek were taught, after the pattem of the Kiev Academy. The theol¬ 
ogy course lasted two to three years. The school officials and the 
bishops judged when a student had completed his theology studies.'^ 
In the mid-eighteenth century French and German, as well as mathe- 
matics were added. 

Thanks to the efforts of Epifanij's successor, Dosifej Bohdanovyć- 
Ljubyms’kyj (1731-1733), the Xarkiv Collegium received 273 books 
from the library of metropolitan Stephen Javors’kyj.'^ In 1761 two 


OACC, 4 (CaHKTneTep6ypr 1880) 77-78. 
nC3, 8: 394-395, no.5716, 16 March 1731. 

Cf. JlameHKOB, “MarepMaabi”, 161. 

'*A. C. JleóeaeB, EeńoiopodcKue apxuepeu u cpeda ux apxunacmbipcKou deumeAbHO- 
cmu (XapbKOB 1902), 40. 
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rooms were built over the stone entrance to the Collegium to house 
the library. In 1801 M.N. Śeremet’eva, nee Golicyn, offered a sum of 
500 rubles to provide an interest of 50 rubles annually for subscrip- 
tions to joumals for the library. After ber death Alexander Golicyn 
donated to the Xarkiv seminary her entire book collection.''' 


Perejaslay 

The Perejaslav seminary owes its beginnings to bishop Arsenij 
Berło (1733-1744). At the very beginning of his bishopric, in 1733, the 
status of the Perejaslav see itself changed from a vicariate of Kiev to 
an independent eparchy, which coincided with the territoiy of the 
Perejaslav regiment. 

The Perejaslav school opened its doors in the fali of 1738, with 
classes through rhetoric. Students from the Perejaslav eparchy 
studying at the Kiev Academy were transferred from the Academy to 
the new school. It had become an established custom that teachers in 
seminaries, as at the Kiev Academy, should be leamed monks. In 
1738, however, bishop Arsenij had no such persons in Perejaslav and 
confided the task to diocesan priests. It seems that in the first years 
the seminary was obliged to fali back on instructors who themselves 
had not progressed beyond rhetoric.'® These were exceptions, how- 
ever; most had higher studies. Teachers in the Perejaslav seminary 
continued to be often diocesan priests or laymen, probably such as 
intended to become priests, but there was a freąuent tumover in the 
teaching staff. Evidently the bishop reąuired ąualified persons to put 
in a stint at teaching at the seminary.'^ 

Already in its first year the Perejaslav seminary counted 110 stu¬ 
dents, sixty-five of them priests’ sons; the students came not only 
from the Perejaslav eparchy, but from all parts of Left-Bank Ukrainę. 
The school began with the lowest class (fara) and went on through 
rhetoric, but the fara was dropped by the 1741/42 school year as su- 
perfluous, sińce there were parish schools to teach the elements. 


'^JlameHKOB, “MaTepHajibi”, 178. 

'®SeeĄaKA, II/1.2: xix. 

For a brief account of the opening of the Perejaslav seminary, see An. JlanapcB- 
CKHii, “Ha ceMciiHoii xpoHHKH Bep.iOB”, KC, 64 (1899, 1) 101-133. For its first two 
decades, sec H. flerpoB, “SHaMeHHC KneBCKOH AKtmeMHH b pasBHTHH ztyxoBHbix 
iiJKon B PoccHH c yspejKiteHHa Cb. CHHOzta b 1721 rozty h ro nonoBHHbi XVIII BCKa”, 
TKM, 1904, 2: 94-97; Bn. O-ko, “Ma hctophh”, KC, 90 (1905, 3) 235-242. 
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Aithough the Perejaslav seminaiy was destroyed by a fire in July 
1748, bishop Nikodim Srebnyckyj (1745-1751) saw to it that instruc- 
tion not be interrupted by relocating the school temporarily in a pri- 
vate building until a new seminary could be built. Succeeding bish- 
ops likewise gave a great deal of attention to the school. 

When the Perejaslay seminary was opened it was considered as 
being affiliated with the Kiev Academy, providing lower and middle 
education. Philosophy was introduced into this school by bishop Iov 
Bazyleyyć (1771,1776) in 1773, theology by bishop Ilarion Kondrat- 
kovs’kyj (1776-1785) in 1781.20 

By that time in Perejaslav as in the other seminaries the propor- 
tion of priests’ sons to students from other backgrounds was steadily 
rising. This rise was due both to the positive influence of freąuently 
repeated exhortations by the bishops addressed to priests to send 
their sons to school and to the negative conseąuences of the enserf- 
ment of the population.^' 

In 1785, in connection with the organization of namestnićestva, a 
new Novhorod-Sivers'kyj eparchy was organized, and the Perejaslav 
seminaiy was transferred to that town. The new eparchy existed only 
until 1797, and that year the seminary too was closed, its students 
being transferred to the Ćemihiy seminary, which that year had 716 
students.22 

In Perejaslav in the meanwhile the Kiev consistory on 9 August 
1785 decided to open a lower school at the Ascension monasteiy, to 
serve as a preparatory school for seminary studies .22 This Perejaslav 
school had classes only through rhetoric.2‘' In 1797 it was attended by 
237 students, fifty-two of them from other than the clerical class. A 
few years later philosophy and theology classes were reopened at the 
Perejaslav seminary. 2 ^ 

In effect the Perejaslay eparchy was subsumed into the Kiev, be- 
cause its bishop, Victor Sadkovs’kyj, was in reality the metropolitan’s 
vicar for the Orthodox in Poland, that is, in Dnieper Ukrainę and in 
Belarus, with residence in Sluck. The Synod recommended to the 
bishop to open a seminary, a project to which Victor, who had re- 


20ĄaKA, II, 1/2: 411; 4: 332. 

2' See the figures for the Pereja.slav seminary in 1764 and 1770, Ba. H-ko, “Hs 
HCTOpHH”, KC, 91 (1905, 4) 126-127. 

22 Ibid., I29-I30. 

22 Cf. AUKA, II/5: xv-xvi. 

2'* Ibid., 532-533. 

22 Ba. ri-KO, “Hs HCTOpHH”, KC, 91 (1905, 4) 130. 
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ceived his own education at the Kiev Academy, himself gave priority. 
In Sluck the bishop opened a seminary in 1787. 

Poltava and Katerynoslav 

The last years of the eighteenth century brought many changes in 
both civil and church administration. New eparchies were formed, 
and with that, new seminaries. In the last ąuarter of the eighteenth 
century a school for priests existed also in Poltaya. 

In 1776 the eparchy of S]avjano-Xerson was founded, renamed 
Katerynos]av in 1837, but with the bishops residence in Poltaya. 
Archbishop Eugene Boulgaris (1776-1779) at once took steps to open 
a seminary, but had to be satisfied only with a lower church school 
(duxovnoe ućylyśće), which opened in 1777. For the planned seminary 
the archbishop summoned a fellow Greek, the leamed Nicephorus 
Theotiki, who succeeded him in the Poltaya see. Archbishop Nicepho¬ 
rus was able to reorganize the school as a seminary in 1779. The first 
theology class was opened here in January 1786. This seminary 
remained in Poltaya until 1798, when it was moved to Novomyrhorod 
(Novorossijsk), later to Kateiynoslay.^^ In 1797 there were 319 stu- 
dents at the Poltaya seminary, sixty-six of them from outside the 
clerical milieu.^'' 

In 1797 a start was madę to divide the entire Russian empire into 
four church school districts, in relation to the four academies, the 
older Moscow and Kiev and the newly-founded St Petersburg and 
Kazan’. Seminaries were to send a few of their better students of 
philosophy and theology to the academy of their district for higher 
preparation. The seminary of the Novorossijsk eparchy, as Kateryno- 
slav was called in the reign of the emperor Paul, was to send two stu¬ 
dents to the Kiev Academy eveiy two years, so that as those sent pre- 
viously finished philosophy and embarked on theology, the new arri- 
vals began philosophy. By this time, however, the Kiev Academy itself 
had declined in ąuality, and this measure did not greatly aid the 
seminary in obtaining highly ąualified teachers.^* 


Cf. rierp MasaHOB, /lojimoecKuu KpecmoeosdeuyKencKuu Monacmbipb (IlojiTaBa 
18912) 35-38. 

For other statistics on the seminary at this time, see B.n. Il-KO, “Ha ncTopnn”, 
KC, 91 (1905,4) 126-132. 

See B. Bcrhob, “KpaiKMe HCTopHMecKHC cmnsima", EEB, 1904, 29: 862-863. 
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In the second half of the nineteenth century a seminary was re- 
opened in Poltava through the efforts of bishop loann (Petin, 1862- 
1887), who madę a gift to it of his large personal library. 


Educational System and Early Reforms 

In the eighteenth century the system of schools in Ukrainę con- 
sisted of the academy in Kiev, seminaries, preparatory schools, and 
yillage church schools. The entire educational system was founded 
and run entirely by the Church. 

Preparatory Schools 

The Kiev Academy and the other schools had been intended as in- 
stitutions for students who had already acąuired the elements. Stu- 
dents, however, often came inadeąuately prepared, so these schools 
also had preparatory class. The preparatory classes were attended by 
very young pupils, hence in practice were only for the children of the 
schools immediate environs, sińce parents usually did not send very 
young children to study far from home. 

Students who came to the secondaiy schools without any prepa- 
ration did not reap much benefit from their schooling. Even a candi- 
date who had studied at the Xarkiv Collegium, although evidently 
without overexerting himself, when being examined before ordina- 
tion, to the ąuestion how many persons there are in Christ, could an- 
swer: “seYen”.^’ 

Preparatory schools had been opened in Belgorod and in other 
centers in the eparchy yet by archbishop Petr Smelić in 1737.^° The 
Belgorod eparchy, thus, had eight schools, the Collegium and seven 
preparatory. These proved to be insufficient, and bishops in the sec¬ 
ond half of the eighteenth century, to prepare students for the 
Collegium, called for the founding of additional preparatory schools.^' 

The answers of candidates upon being examined before ordination 
showed bishop loasaf Mytkevyć of Belgorod (1758-1763) that the 
clergys sons, who were the majority of these candidates, attended 
neither the preparatory schools nor the Collegium. The bishop re- 
ąuired that all priests, deacons, and other church staff send their sons 


^^JlebcflCB, BejioeopodcKue apxuepeu, 126-128, 1759. 
“ Ibid., 56. 

Ibid., 21-26, where several documents arc cited. 
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to the lower Lalin schools or teach them letters at home, then send 
them on to the Xarkiv Collegium. Most priests chose the second al- 
temative, without bothering too much about the level of such in- 
struction. 

Since bishop loasafs resolution went largely unheeded, it was re- 
peated by bishop Samuil Myslavs’kyj (1768-1774) in 1769, with strict 
orders that it be carried out. The Oxtyrka church administration saw 
to the founding of two preparatory schools, in Oxtyrka and in the slo- 
boda Boromlja. Its members found the results disappointing. 

Many children of the clergy and church staffs who are supposed to be in 
those schools are in fact not present. Although this administration has 
freąucntly senl for them, all efforts to gathcr them for proper instruction 
have been totally frustrated, because thcy have cncountered extrcme 
stubbornness and disobedience. For this reason the Oxtyrka church ad¬ 
ministration encloses detailed information about these persons and asks 
that the consistory search them out for compliance by someone sent spc- 
cifically for that purpose, so that olhers may not follow their examplc and 
the Slavic school may not be obstructed in its foundations.^^ 


The seminaries too suffered from taking in poorly prepared or duli 
students. Only in 1793 metropolitan Gabriel of Kiev demanded that 
when a priest or other member of a church Staff brought his son to a 
seminary, the rector or prefect together with one other teacher, be- 
fore accepting the boy into the school, first examine him whether he 
was fit for studies.^^ 

Preparatory schools were even morę needed for the clergy of 
Dnieper Ukrainę, as bishop Yictor Sadkovs'kyj found out soon after 
he opened his seminary. The students there — and priests only un- 
willingly sent their sons to this school — were not ready for seminary 
studies. The bishop’s residence was in Sluck, but he spent longer pe- 
riods in this region, staying at the monasteries of Dnieper Ukrainę. 
He wanted the priests of each deanery, protopopija, themselves to 
open a preparatory school. The Ćećelnyci protopopija heeded his 
words better than most. Its protopop opened a school in Yihśana in 
1787; to teach there he hired a student of philosophy at the Kiev 
Academy. With this teacher he madę an agreement about lodgings. 


AM(J)HaH JIe6eReB, “K HCTOpHH HH3I1JHX RyXOBHblX H 06 meCTBeHHblX IlJKO.n B 
Be.nropoRCKOH cnapxHH b XVIII BeKe”, C6opnuK XapbKoecKoeo ucmopuKO-(j>UAOJioemec- 
Koeo oóUĄecmea, 6 (1894) 256. 

This provision is ąuoted in BeanoB, “KpaTKHC HCTopHMecKHe CBeacHHa”, EEB, 
1904, 29: 867-868. 
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pay, and courses of instruction. The bishop sent detailed instruction 
not only about the courses to be followed (Russian, Polish, and Latin 
languages, sacred history, catechism "with explanations”), but also 
with practical advice to the teacher on how to bring out the natura! 
abilities of each student, and to the students, about clcanliness and 
order. Priests were happy to have this school and even from distant 
Ćyhyryn, Smila, and Korsun’ deaneries sent sons to YirSana. But few 
other districts followed this example, one of the exceptions being a 
school opencd in the Cerkasy protopopija in 1788. In 1789 bishop Vic- 
tor Sadkovs’kyj was arrested by Polish authorities, and this stopped 
for the time being the organization of new schools. 

Podillja was annexed by the Russian empire in 1793, after the sec- 
ond partition of Poland. In April 1795 the Podillja episcopal see was 
established in Braclav, and the Basilian monastery and school in 
Śarhorod were turned into an Orthodox monasteiy and seminary. In 
1799 the bishops see was transferred to Kamjanec’ Podil’s’kyj, in 
conseąuence of which in 1806 the theology course taught in Śar¬ 
horod was also moved to Kamjanec’. There a regular seminary was 
organized, while in Śarhorod only the lower classes remained, callcd 
the "Śarhorod branch of the seminary". 

After Volyn’ was annexed to the Russian empire in the second 
partition in 1793, the episcopal see of Volyn’ with residence at Ostroh 
was founded, first as a vicariate of the Mińsk archbishop, then in 
1799 as an independent see. In conformily with a rescript of the Holy 
Synod of 12 July 1795, bishop Yarlaam Śyśac’kyj opened a seminary 
in Ostroh in May 1786, with four classes to begin with. The bishop 
ordered clergy and church personnel to send their sons to school and 
sińce here too not all were convinced about the benefits of study he 
had to resort to fines and, in extreme cases, temporary dismissal from 
duties.^* 


Funding 

The Kiev Academy and the other schools had to cope with eco- 
nomic difficulties, which affected the lives of teachers and students 
alike and hampered the educational process. 


“HccKo,nbKo cBCflCHMii BOo6me o coctohhhh npocBemeHHH b Kmcbckoh cnap- 
XHH B XVIII B.”, KEB, 1864, 14; 443-455. 

O.I.Jl., “do icTopii KMiBCbKoi enapxii i luapropoiicbKoi iiyxoBHol ccMHHapii”, 
3anucKU HayKoeoeo moeapucmea Im. U/emeHKa, 4 (1894) 198-199. 

H. Hb. TeoiiopoBHM, BoAbiiicKan dyxoeitan cejnunapun (OoMacB 1901), 1-2. 
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Nonc of these schools had a sufficient economic base for the 
maintenance of buildings, for housing and fceding the students, 
many of whom had no funds from their families, and for paying ade- 
ąuately the teaching staff. Many teachers were monks and had quar- 
ters and meals at their monasteries, but for paper, books, sufficient 
candles, and the other reąuirements of study they too needed a re- 
muneration. 

In Kiev the metropolitans regularly sent out the monks-teachers of 
the Academy to ąuest for funds. loasaf Horlenko in the 1730s as a hi- 
erodeacon and teacher at the Academy spent about two years going 
around on such a mission.^'' Later, as bishop of Belgorod, he sent out 
teachers of the Xarkiv Collegium for similar ąuesting. He aiso obliged 
the monasteries of his eparchy to give one-twentieth and parish 
churches to give one-thirticth of their revenues for the Collegium’s 
needs.^* 

The Kiev-Mohy]a Academy was maintained basically by the Broth- 
erhood monastery. The Brotherhood monastery, where the Academy 
was located, however, had its properties gradually appropriated by 
others, mostly Hetmanate starśyna, thus the Academy by the 1750s 
was in serious economic straits.^^ 

The means the monastery could offer did not suffice for the Acad- 
emys needs, and the metropolitans provided additional sums from 
the revenues of the Kiev eparchy. In particular, the fines paid by the 
clergy for various neglects and offenses were destined for the Acad¬ 
emy. This was hardly sufficient means for maintaining the Academy. 
The metropolitans sought out ways to remedy the Academys materiał 
difficulties. Metropolitan Rafail Zaborovs’kyj especially renovated its 
buildings, sought funds to maintain it, and aided needy students.'"’ 

At the Kiev Academy almost all the teachers were monks of the 
Brotherhood monastery, who had their cells there. For their needs 


See his autobiographical notes in H. d- XcBaxoB, Cenmumenb Moaca4> rop/ien- 
Ko, enucKon Ee/iiopodcKuu u OóomicKuu, 1/2 (KneB 1907) 172, and npH.no>KeHHC, 5-7, 
letterof metr. Rafail attesting that he is collecting for the Academy. 

See JloKyMeiimbi u deAa, 2 (KypcK 1911) 20: on 21 January 1750 the bishop gave 
the archimandrite and rector of the Collegium, Gedeon Antons'kyj, registers for the 
collection. 

Cf. the introduction to AdKA, II/2: xvii-xx. 

Cf. rierp Op.noBcKHii, CKasanue o ó.ia.weHHOM Pacpau/ie Mumponońume KueecKOM 
(Kmcb 1908) 24-31. See also the metropolitans Instruction to the Academy's profes- 
sors and students, in English tr. in Sergii Chetverikov, Starets Paisii Velichkovskii 
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they also received firewood and candles, but for paper, ink, and 
books they were only given smali sums at Christmas and Easter/' 

The students at the Kiev Academy were far worse off. The sons of 
the well-to-do lived in private ąuarters, but those from poor families 
had no choice but to stay in the damp and drab academy dormitory, 
the bursa, which by the mid-eighteenth centuiy badly needed repairs. 
While this at least gave them a roof over their heads, it gave nothing 
else: their food they had to provide themselves. During the school 
year they sang under the Windows of Kiev burghers, from whom they 
received smali sums; these means they could supplement during the 
summer vacation by taking up a position of tutor in a wealthy home, 
hiring themselves out for farm work, or going around villages and 
smali towns, singing religious songs and collecting alms. Only in 
1764 was a new bursa built, and from 1766 half the sum of 500 ru- 
bles, which the Academy received annually from the College of Econ- 
omy, was spent for the needs of the students living in the bursa.*^ 
When in 1786 the system of śtaty, exact lists of personnel and of 
budgets, was applied to the Church in Ukrainę, the Academy’s mate¬ 
riał conditions improved notably. The Brotherhood monastery was 
closed (to be reopened under Paul I in 1799), but an imperial rescript 
of 1787 assigned to the Academy annually 9000 rubles, 500 of which 
were to go to the Perejaslav seminary, still dependent on the Acad¬ 
emy. From then on the Kiev Academy, and its successor, the Kiev 
Theological Academy, had stable and sufficient funds. Besides the 
State allotment it also received interest on sums donated in its favor, 
principally by the hierarchs among its alumni.'*^ 

Like all the schools when they were opened, the Belgorod school 
at first had no source of funds, while most of the pupils, as bishop 
Epifanij wrote in 1724, came from very poor priests’ families.He 
found funds for it, as recounted above, and the Golicyn family, which 
had properties in the eparchy, began to take an abiding interest in the 
school. When the school was moved to Xarkiv, the Collegium, due to 
the continuing interest and support of the Golicyn family, was in a 
morę favorable economic situation. Students who were orphans had 
lodging in the bursa, a masonry building. From the end of the eight- 
eenth century the Collegium had a separate building for the infir- 


Cf. CMO.IIHM, Mcmopun, 1: 401. 
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mary, which from 1801 received 50 rubles annually from the interest 
on prince Golicyns capitald^ Students of philosophy and theology, as 
in other schools, had an opportunity to eam some money by serving 
as tutors in the homes of prosperous nobility, townspeople, and 
priests. This work was mainly a summer occupation, but bishop Xris- 
tofor in 1806 found during the school year twenty philosophy and 
thirty-six theology students absent as tutors. He forbade such ab- 
sences in the futurę.'*^ 

The other schools, until the śtaty were introduced, were often 
short of funds. 

Already by the mid-eighteenth century the building housing the 
Ćemihiv Collegium, dating from loann Maksymovye’s time, was too 
smali, and classes were held in the monastery refectory.'*'' 

The instructors at the Ćemihiv Collegium, all monks, had their 
cells at the monastery and were maintained at the monastery’s and 
the bishop’s expense. As in Kiev, students from wealthier families 
lived in private ąuarters. Poorer students who were hired as tutors in 
wealthy families likewise had their lodging and board assured. The 
rest lived in the two dormitory buildings at the Collegium, main¬ 
tained by funds collected in altemate years from parishes and monas- 
teries; monasteries madę their contribution half in money and half in 
produce.'*® 

At the Perejaslav seminary the teachers were maintained by the 
Ascension monastery at which the school was located and by the 
bishop. Students at the seminary were even worse off than at the Kiev 
Academy. The seminary had a wooden building in town for the bursa, 
where poor and orphaned students lived. A report of bishop Ilarion 
Kondratkovs’kyj of 7 November 1782 makes it elear that the funds 
collected throughout the eparchy for this bursas support were 
meager, and the students must often have suffered cold and hunger.'*^ 

When the Poltava monastery was founded, it was at first main¬ 
tained by voluntary contributions and gifts. These soon began to pe- 
ter out, so archbishop Nicephorus Theotiki in 1786 ordered all 
churches to have a box with a slot on the top for collecting offerings 
for the seminary at church services. Metropolitan Gabriel confirmed 
this decree on 18 September 1794, but the clergy sent in these collec- 


JlameHKOB, “MaTepHanw”, 162. 
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tions irregularly, and they were stopped on 9 June 1798.®° Instructors 
in the seminaries were poorly paid. In conseąuence, there was a fre- 
quent tumover. Instructors who were priests and had a parish con- 
sidered their teaching duties as secondary, and the leve] of instruc- 
tion suffered in conseąuence. At the Poltava (Novomyrhorod) semi- 
nary, as at the Xarkiv Collegium, there was a bursa for the sons of 
priests and church personnel whose fathers had died. They were di- 
vided into two categories; those who received board and clothing 
(thirty-three in 1788) and those who received oniy board (twenty-six 
in 1788). 

In 1799 metropolitan Gabriel prescribed that the Novomyrhorod 
seminary maintain thirty-five students, orphans from the clerical es- 
tate, with clothing besides board and twenty with board alone, but 
for a long time yet the students there lived and studied in primitive 
materiał conditions.®' 

In the Śarhorod seminaiy teachers and students suffered want, 
and the lack of proper materiał provision had a repercussion on 
schooling and school life. In 1812 one hundred students of the Śar¬ 
horod school signed up as volunteers for the army, preferring the 
risks of war to suffering hunger and cold at the seminary. These 
conditions contributed to a high drop-out ratę. In the years 1817- 
1837 only a little over twelve percent of the students enrolled finished 
the fuli course in Śarhorod. 

The situation for all schools began to improve in the nineteenth 
century. The Xarkiv seminary from 1807 received 4000 rubles annu- 
ally.®2 


INSTRUCTION: METHODS AND LaNGUAGE 

Throughout the eighteenth century the scholastic method re- 
mained dominant at the Kiev Academy and conseąuently also at the 
other schools, many teachers at which had received their own in- 
struction at the Academy. The scholastic system, however, was modi- 
fied by individual teachers, most notably at the beginning of the cen- 
tuiy by Feofan Prokopovyć, professor of philosophy from about 1707- 
1710 and of theology 1710-1716. He eliminated futile scholastic 
ąuestions and based his theology course not on logical deductions. 


®° BenHOB, “KpaTKHe HCTopHMecKHe cBeaeHHa”, EEB, 1904, 29: 874-875. 
Ibid., 869-872. 
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but on Scripture and church history. Other professors too, even if 
they were not as original as Feofan, tried to break away from scho- 
lasticism. In the second half of the eighteenth century theology was 
taught wholly according to the way traced by ProkopoYyć.^^ 

During the reign of the empress Anna demands began to be madę 
that instruction be aiso in Russian. Anna’s 1731 charter for the Xarkiv 
Collegium called for the introduction of Russian as the language of 
instruction, and already in the 1730s some courses at the Xarkiv Col¬ 
legium were taught in Russian. 

When Samuil Mys]avs’kyj became bishop of Belgorod in 1768, he 
tumed his attention to the Xarkiv Collegium. Soon after arriving in 
his see, in 1769, he issued an instruction for the Collegium, which, as 
could be expected, closely followed the program of the Kiev Acad- 
emy. The bishop favored replacing Latin with Russian as the lan¬ 
guage of instruction and wanted the students to leam proper Russian 
pronunciation. The students were to prepare at least three sermons a 
year, keeping to the Orthodox Teaching of the Faith of archimandrite 
Platon Levśin. The bishop condemned leaming by memorizing and 
cramming as futile. As a basis for the philosophy course he recom- 
mended the manuals of Friedrich Christian Baumeister, which in- 
deed were widely used in the seminaries. Philosophical disputes were 
to be conducted now in Russian and were to be based on translations 
of the Works of Christian Wolff. 

Although the theology course was to follow the plan elaborated by 
Feofan Prokopovyć, the bishop counseled to omit Prokopovyć’s su- 
perfluous rhetoric and excessively derisive expressions. Nor was ii 
enough, according to Myslavs'kyj, to keep to the sources Feofan used, 
but outstanding Christian authors were also to be cited. The study of 
Orthodox dogmas ought not to be limited to citing Scripture texts as 
proofs; it was also necessary to know objections to Orthodox teaching 
and be able to respond to it.®^ 

Latin was not easily dislodged, however. Towards the end of the 
century courses at the Xarkiv Collegium beginning with the grammar 
class were all taught in Latin. For those who knew no Latin bishop 
Xristofor founded two classes, where students could obtain a basie 


Cf. B. AcKOMeHCKHH, Kuee c dpeeneuiuuM eeo ynujiuineM AKademueio, 2 (Khcb 
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education, after which they could apply for posts on church staffs.^* 
Instruction in Latin in seminaries continued well into the nineteenth 
century. 

In 1762 empress Catherine II tumed her attention to church 
schools and priests’ education. She found that many eparchies still 
did not have seminaries and in generał the State of the schools was 
unsatisfactory. A commission of three ecciesiastics was to draw up a 
plan of reform. Like many of Catherines projects, however, this one 
too never gave any concrete results, but it did stimulate others to of- 
fer their versions of school reform. 

The plans of empress Catherine II to reorganize Russian church 
schools prompted archimandrite Samuil Myslavs’kyj, rector of the 
Kiev Academy from 20 February 1761 to September 1768, to draw up 
a project of reform of his Academy. He did not want it to lag behind 
schools that owed their origins to the example and assistance of the 
Kiev Academy, but were outstripping it in adapting to modem needs 
and methods. The archimandrite’s proposal was to expand the Acad- 
emy’s curriculum to include a whole series of new subjects. Theology 
too was reorganized: it was to include both dogmatic and morał, with 
apologetics, sacred scripture, patrology, and church law. The plan 
was drawn up in the abstract, without any consideration of the actual 
State of the Academy, and even the theology program took no ac- 
count of the availability of funds and teachers.^'' In any case, the pro- 
ject’s author attempted a hopeless task: to combine the needs of his 
age for a European-style university with the inherited scholastic sys¬ 
tem of the Kiev Academy, which had once served its purpose, but 
now was hopelessly outdated. The Academy gave neither a proper 
formation for candidates to the priesthood nor prepared students for 
other professions. 

The project of hetman Cyril Rozumovs’kyj had greater merit. He 
understood that it was high time to found in Kiev a university on 
western models. The Kiev Mohyla Academy would form within this 
university the faculty of theology. Hetmanate officials likewise called 
for the founding in Kiev of a university, as the Academy was no 
longer answering contemporary needs. Rozumovs’kyj’s project, how- 
ever, was intimately connected with his scheme of a hereditary het¬ 
man in his family, while the starśynas desideratum was expressed in 
its 1766 proposals to the Commission that was to draft a new codę of 
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laws for the Russian Empire; both projects shared the failure of the 
larger plans in which they were included.^® 

In 1783 Samuil Myslavs’k:yj became metropolitan of Kiev (to 1796) 
and began to introduce far-reaching reforms. Like his predecessor, 
metropolitan Gabriel, Samuil Myslavs’kyj tried to bring the Academy 
in linę with the needs of their age, in the strongly centralized empire 
under Catherine II. New subjects of a generał curriculum, such as ge- 
ography and history, were introduced, and the entire curriculum was 
reorganized. The Academy now compared favorably with the two 
universities in the Russian Empire, Moscow and at the Academy of 
Sciences.^’ The metropolitan was a member of the Russian Academy 
of Sciences and emphasized a correct knowledge of Russian, neces- 
sary for any church or civil service. 

A reform of theological schools introduced on 31 October 1798, 
and applied at the Kiev Academy from February 1799, was aimed at 
raising the standards of theological education, but was only partially 
successful.^® 

The days of the Kiev Academy as it had been for 200 years, never- 
theless, were counted. Ukrainian society needed a university, which 
no adapting of the old Academy could create, while the Church 
needed a school of higher theological studies, which, again, the 
Academy, preparing persons for all walks of life, did not provide. The 
German academician Johann Anton Giildenstadt justly observed in 
1774 that the Kiev Academy could be considered at most a gymna- 
sium of no high standing, although it was the only institution of 
leaming in Little Russia.^* Both university and theological school 
were to arise, not through a reorganization of the Academy, but on 
new foundations after its closure. 

Reorganization of Theological Seminaries and Academies 

The church schools, as they existed, no longer met the needs of 
the times. For the secular faculties universities were founded; Mos¬ 
cow 1755, Xarkiv 1805, St Petersburg 1819, Kiev 1834. The church 
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schools began to assume a new character: narrower, aimed at prepar- 
ing only clergy. 

Not everyone was happy with this transformation. The Golicyn 
princes, the main benefactors of the Xarkiv Collegium, wanted to pre- 
serve the Collegiums character as a generał school, not for the clergy 
alone, but their insistence was doomed to fail after the founding of 
the Xarkiv University.^^ 

At the same time, these schools could now expand and deepen 
those courses that were proper to the education and formation of 
priests. The reform of seminaries, however, was subject to the vaga- 
ries of persons who were strangers to church interests. In 1802, for 
instance, it was decided that all seminaries were to institute courses 
of medicine, sińce, so went the motivation, the priest, who was often 
the sole educated person in the countryside, could double as a gen¬ 
erał doctor. This ruling was not carried out — for one, there were no 
instructors for such courses — and was abolished in 1808. 


Going to School 

Once schools were open, bishops could demand that parishes pre- 
sent to them educated candidates and that priests send their sons, 
who usually were destined to become priests in their tum, to these 
schools. That for many decades bishops had to repeat these demands 
shows that old ways of doing things die hard; it took concerted effort 
by the bishops over a long period of time to convince village pastors 
that formal schooling was not only useful, but necessary for priests. 
Because of the long-established custom of sons inheriting their fa- 
thers’ parishes the clergy had come to feel that being a priests son 
was sufficient ąualification to be a priest and going to school was a 
Waste of time. Many priests preferred to keep their sons at home, as- 
signing them to posts of cantor {djak) and sacristan (ponomar), with 
the excuse that this gave their sons practical knowledge of church 
services. This common practice prompted bishop Irodion Zurakivs’kyj 
of Ćernihiv (1722-1734) to demand in a circular letter of 1722 that 
cantors and sacristans be not priests’ sons, but chosen from other 
strata; the sons of priests, instead, were to be sent to school.The 
bishop’s directives had little effect, and Irodion was forced to repeat 


See the letter of pr. Golicyn to bishop Xristofor Sulyma of Sloboda Ukrainę, 
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it. The bishop threatened he would not ordain priests sons who had 
not studied at the Collegium, whatever might be their rights to suc- 
ceed to their fathers’ parishes; he would appoint priests who had 
studied, whether they came from priestly families or not.^'* 

Bishops in other eparchies had recourse to similar promises and 
threats to convince recalcitrant clergy to send their sons to school. 

The metropolitans of Kiev repeatedly called upon their clergy to 
send their sons to Latin schools, principally to the Kiev Academy.'’^ 
Rafail Zaborovs’kyj of Kiev used to promise priests that he would 
ordain their sons to succeed them if the sons studied at the Kiev 
Academy.^^ Episcopal pressure to send sons to school must have been 
especially effective in the case of priests widows with smali children. 
Bishops would promise that the priest’s parish would be reser\'ed for 
his son, or son-in-law if he had oniy daughters, but oniy if the son 
finished his studies. A resolution of the Kiev consistory of 4 July 1724 
may serve as an examp]e. 

With regard to the reąuest of the priesl’s widów from Snjatyn, ihc church 
Iribunal has dccidcd as follows: if her children study in Latin schools, 
then the vicar is to givc her one-lhird from the church revcnues, until 
such limę as the metropolitan decides olherwise, and she is to have the 
sale of candles and prosfory; but if she does not send her children to 
school, ihcn she is to have no share of the revcnues.*^ 

In their promotion of eniightenment the eighteenth-century hier¬ 
archy, themselves products for the most part of the Kiev Academy, 
found an ally in the Ecclesiastical Statute. 

The Statute promulgated by Peter the Great pointed out wide- 
spread lack of instruction among the clergy and indicated in detail 
how schools were to be run, but neither then nor later did the state 
take an active part in providing for the schools and oniy continued to 
exhort bishops to found schools.^* According to the Ecclesiastical 
Statute, schools for the education of priests’ sons were to be founded 
by every cathedral, and from that time on imperial authorities and 
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the Synod cali upon the clergy to send their children to school. In 
1731 a rescript called for the opening of schools, which then received 
the name of seminaries, in eparchial centers.*^ These provisions had 
in view the situation in Russia proper and were not directly applica- 
ble to Ukrainę, but they certainly had an indirect influence on the 
freąuentation of schools. 

Whether the state’s legislation and exhortation served as a stimu- 
lus to the hierarchy is difficult to say, sińce eighteenth-century bish- 
ops throughout the empire in the majority came from the Kiev Acad- 
emy or other schools and themselves were concemed about the 
clergy’s education. The legislation that called for schools called also 
on the clergy to send their sons to schools. This the bishops found 
useful, sińce they could cite the laws to reinforce their demands that 
priests’ sons receive instruction in schools. They endorsed without 
reservation the Statutes insistence on education and cited the 
authority of the Statute in their demands for an educated clergy. The 
bishops appealed to this and other legislation to give force to their 
demands because many priests were not enthusiastic about sending 
their sons to school. 

When we read that so-and-so was ready for ordination, having 
studied at such-and-such a school, we should keep in mind that not 
only the courses at the different schools ended at different levels, but 
that a student could leave at different moments. Not all the priests 
who had studied at the Kiev Academy finished theology; some left 
school at the end of the philosophy course, and some after having 
finished only rhetoric. 

Statistics from the first half of the eighteenth centuiy show the 
smali percentage of priests’ sons studying theology at the Kiev Acad¬ 
emy. 


School year 

Number of 
students 

Priests’ sons 

Studying 

theology 

All theology 
students 

1736/7 

367 

67 

1 

11 

1737/8 

494 

140 

5 

12 

1738/9 

444 

92 

3 

11 

1739/40 

536 

146 

6 

23 

1740/1 

567 

152 

8 

20 

1741/2 

687 

213 

6 

34 

1742/3 

822 

266 

8 

32 

1743/4 

902 

263 

9 

36 

1744/5 

1110 

338 

3 

24 
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To compel candidates for the priesthood to finish proper studies 
the bishops tried various means. We have already seen some above. 
In the Kiev eparchy candidates who had not studied at the Academy 
or who had left it before completing the fuli course had to pay a fine 
at ordination.''’ 

Metropolitan Arsenij Mohyljans’kyj took this measure after trying 
various others to counter the large proportion of uneducated clergy 
chosen by communities or claiming rights to inherit a parish. Neither 
election nor inheritance could be done away with, but the emphasis 
could be placed on the candidates personal ąualifications. If he was 
ignorant, then neither the peoples preference nor his hereditary 
claims to a parish were to be taken into consideration.''^ On 8 June 
1787 metropolitan Samuil Myslavs’kyj repeated that all sons of the 
clergy who did not yet study were to be sent either to the Kiev Acad¬ 
emy or the Perejaslav seminary, as long as they were under eighteen 
years of age, were not included in tax lists, and knew Russian letters. 
Orphans would be admitted at State cost7^ 

Prospective priests were also warned that if they left school after 
rhetoric or philosophy they would not be named to “important par- 
ishes”7'' 

In other eparchies the bishops likewise noted that deacons and 
even some priests barely knew how to write or even to read. In Slo- 
boda Ukrainę, in spite of repeated instructions that only candidates 
who had studied at the Xarkiv or other schools be presented for ordi- 
nation, the bishops often were obliged to cede and ordain candidates 
who fell short of the desired standard. 

Among the bishops most concemed about having an educated 
clergy was loasaf Horlenko of Belgorod (1748-1754). He exhorted 
candidates and priests to study and was bent on ordaining only edu¬ 
cated candidates. He was, however, obliged to resign himself to can¬ 
didates whose preparation consisted in having been sextons and can- 
tors before aspiring to the priesthood, and instead of school certifi- 
cates had only testimonials that they had reached the canonical age 
(thirty years), read well, and lived in the fear of God.’''’ 


HHKO.naii UlnaMHHCKHH, KueecKuu Mumpononum Apcenuu MoimmicKuu u cocmo- 
HHue KueecKou Mumpononuu e eio npoe/ienuu (I757-J770 ^.j (Kmcb 1907), 124. 

Ibid., 1341ff. Cf. S. Senyk, "Becoming a Priest. The Appointment and 
Ordination of Priests in the Orthodox Church in Ukrainę in the Eighteenth Century", 
Orientalia Christiana Periodica, 69 (2003) 125-151. 

AdKA, 11/5: 211-212. 

■''* Ibid., n/3: 321-324, 18 June 1765. 

JIoKyMeiimhi u de/ia, 2: 4-5, rescript of 31 January 1750. 
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In spite of a whole series of strict orders by the bishops that clergy 
and church personnel send their sons to the Xarkiv Collegium or 
other schools, the results were not comforting. Bishop Aggej (Kolo- 
sovs’kyj, 1774-1786), who founded a seminary in Belgorod, on 16 
October 1775 instructed his consistory to watch "with a vigilant eye” 
that the clergy’s sons did indeed attend those schools.''* 

Although the partitioning of the population into strictly delimited 
classes in eighteenth-century Russia was extended to Ukrainę at the 
end of that century, the insistence of hierarchs that priests, deacons, 
and members of church staffs send their sons to schools preparing 
candidates for the priesthood cannot be ascribed simply to their pur- 
suing a closed priestly caste. Even without State legislation the ten- 
dency was for the priestly class to perpetuate itself, and the percent- 
age of priests who themselves were sons of priests was always very 
high. The widely diffused custom of sons inheriting their fathers’ 
parishes left few vacancies for candidates from other backgrounds. In 
insisting that priests and deacons send their sons to school the bish¬ 
ops were carrying out their obligation to ensure a competent clergy. 

While it is impossible to verify statistically, the over-all impression 
of eighteenth-century Orthodox clergy in Left Bank Ukrainę is that 
the majority remained with insufficient education. 

For one, the schools were too few to provide educated clergy for 
all the parishes. Since the schools were destined not only for candi¬ 
dates to the priesthood, only a smali percentage of those who studied 
in them did choose to become priests. The steady growth of popula¬ 
tion in Left-Bank Ukrainę meant a conseąuent opening of ever new 
parishes, for which there simply were not enough well-educated 
priests to go around. 

Moreover, many candidates for the priesthood remained uncon- 
vinced about the usefulness of education. The people seemed satis- 
fied with, indeed sometimes seemed to prefer to have an unschooled 
priest, so there was little popular stimulus for priests to obtain a good 
education.''^ 

Neyertheless, the standard of education among the clergy rosę 
steadily, if slowly, throughout the eighteenth century. This was due 
most of all to the insistence of bishops on education, their decided 
preferment of educated candidates. 

Pontifical Oriental Institute Sophia Senyk 


'*AM(l)HaH JleóeaeB, “K hctophh”, COopnuK XapbKoecKoeo ucmopuKO-(pu/iojioeu- 
'lecKoio odiąecmea, 6 (1894) 247. 

Example.s are given in Senyk, "Becoming a Priest”. 
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Manikathanar in Centenary Retrospect 


In a 1950 full-size biography of his, a photo shows him seated like 
the Moses of Michelangelo, in lordly nobility and regal majesty, with 
a fuli, wbite beard cascading over a black cassock and his penetrating 
eyes peering pensive]y into the ages.' In appearance like Moses, he 
was also like him in life, a great leader, celebrated as the bero of the 
deliverance of his people from a Pharaonic captivity. What the Bibie 
says of Moses has been applied to him: “Never sińce bas there arisen 
a prophet in Israel like Moses...; God madę him equal in glory to the 
holy ones and madę him great....” (Dt 34:10; Sir 45:2). On the occa- 
sion of his fiftieth death anniversary (1954) he was indeed reckoned 
as the greatest Thomaschristian of all times. In a Gallup poll con- 
ducted by Bhasha Poshini, a leading literary joumal of Kerala in 
1920, he was put on a list of fifteen greatest Malayalees of all times 
headed by Śankaracarya, the premier Indian philosopher. The year 
2004 marks the centenary of this uncrowned Christian king. His popu¬ 
lar name is Manikathanar. 

A genius of many parts, Manikathanar was an almost incredible 
blend: a genial and intrepid leader, a powerful orator, a moving 
preacher, an outstanding administrator, a seminal journalist, an in- 
vincible lawyer, a last resort physician for hopeless cases, a pre-ecu- 
menist, a pioneer historian, a far-sighted educationist, a versatile lin- 
guist, a talented writer, a gifted poet and hymnographer, and a holy 
priest.^ He was ąualified by Eugene Cardinal Tisserant as "a very 


Abbreviations: 

ACO = Archives of the Oriental Congregation (Congregation for the Oriental Churches) 
APF = Archives of the Congregation of the Propaganda Fide. 

SCPF = Sacra Congregatio de Propaganda Fide (= Congregation for the Propagation 
of Faith). 

SRCM = Scńtture Riferite nei Congressi, Malabaresi. 

' Chevalier V. C. George, Nidhiyirikkal Manikkatthandr, Ernakulam: Littlc Flower 
Press, 1950; ed. by John Pellissery, Kottayam: Pellissery Publications, 1994. Cited 
hereafter as V. C. George. It presents the first commissioncd biography of Manikatha¬ 
nar by a prominent historian, a monumental work of over 900 pages in Malayalam, 
with several appended studies and comments by various writers. 

^ Abraham M. Nidhiry, Father Nidhiry: A History of His Times, Kottayam: Decpika, 
1971, pp. 300-318. This book was reviewed in OCP 39 (1973) 515-516. Cited hereafter 


OCP 70 (2004)313-357 
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zealous and leamed priest.”^ In 1969, as a tribute to his contribution 
to Malayalam literaturę, the Kerala Literary Academy unveiled his 
portrait in the Academy Hall at Trichur. Endowed with a prodigious 
memory, he had leamt by heart several Sanskrit tomes and entire 
volumes of the Christian classics, including the Syriac New Testa¬ 
ment and the Book of the Psalms. Like Napoleon he could attend to 
three or four different intellectual activities at the same timed Cheva- 
lier I. C. Chacko called him a "versatile prodigy,” reminding one of 
Leonardo da Vinci, albeit far less known abroad. For his leadership 
and commitment to the cause of ecclesial autonomy, he was the Tho- 
maschristian prototype of Mahatma Gandhi, the father of independ¬ 
ent India. If Gandhi attained global renown through a liberał English 
press, Manikathanar was instead misrepresented and sidelined by 
some foreign churchmen. But acclaimed widely in Kerala, he has 
been remembered and celebrated like no other Christian leader 
through silyer jubilee, golden jubilee, and platinum jubilee. His life 
and activities are intricately interwoven with the history of his 
Church.^ He deserves to be morę widely known on the occasion of his 
centenary. His formal or official name is Mani Nidhiry or Emmanuel 
A. Nidhiry.^ 


as Nidhiry. For the reference to the Gallup poll, see p. 334. A second, posthumous edi- 
tion, “with some minor corrections,’’ was published by Nidhirickal Manikathanar 
Foundation, Kuravilangad, in December 2003. 

^ Eugene Tisserant, Eastem Chństianity in India: A History of the Syro-Malabar 
Church from the Earliest Time to the Present Day, Authorized adaptation from the 
Frcnch by Edward R. Hambye, S.J., Bombay - Calcutta, Orient Longmans, 1957, p. 
138. Cited hereafter as Tisserant - Hambye. 

'' Chacko Moolayil, in Nazrani Deepika, Kottayam, 21.6. 1938, cited Nidhiry, (n. 2) 
318. 

^ Mathias A. Mundadan, Indian Christians' Search for Idenlity and Struggle for 
Autonomy, Bangalore, 1984: "Nidhiri was the most vocal and influential among the 
Syrians of his time” (p. 99). 

^ Manikathanars name appears variously in the Roman script. His First name is 
Mani, which is given as Emmanuel in English. His Family name figures as Nidhiri, 
Nidiri, Nidhiry, Nidhiyiri, Nidhirickal, Nidhiyirickal, etc. Manikathanar, his popular 
Malayalam name, can be rendered phonetically as Manikkatthanap The word 
kathanar (probably from the Syriac kahnd, "priest’’ + ar, respective plural ending, but 
confused with kattan + dr, from Sanskrit kartd, "creator”, “lord") refers to a Suriani 
priest (whereas a Latin priest is pdtiri or pddiń). It is roughly the equivalcnt of Don 
(from Latin dominus) in Italian, as in Don Bosco. Hence "Manikathanar” will be "Don 
Manuele" in Italian. 
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Rev. Mani Nidhiry Manikathanar or Emmanuel A. Nidhiry 
(1842-1902) 
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1. Life and Historical Setting 

Mani was bom on 27 May 1842 as the second son of Ittiyavira and 
Rosa in the rich and prominent Nidhiyiri family of Kuravilangad, an 
ancient Thomaschristian parish, northeast of Kottayam in central 
Kerala. After his mothers death in 1851, he grew up under the care of 
his stepmother in a large family of seven siblings. His father was a 
leading advocate, who aiso carried on the family tradition of conduct- 
ing a “court” to settle cases extrajudicial]y. His expertise in four lan- 
guages (Malayalam, Syriac, English and Portuguese) was an inspira- 
tion for Mani to become a polyglot. To initiate his children into Eng¬ 
lish he engaged a tutor at home. His elder brother Father Varkey 
Nidhiry was for long the parish priest of Kuravilangad and taught the 
young Mani Syriac and oriented him towards priesthood. Mani learnt 
ąuickly and soon reached the level of his teacher so as to need to 
move out to a morę learned teacher, and then again to another, till he 
mastered Syriac from the most outstanding master, Mar Athanasius, 
professor at the Old Seminary, Kottayam. There he perfected his 
English, too. He further practised spoken Syriac with Denha bar 
Jona, who had come from the Babylonian Patriarchate and was sta- 
tioned at Kuravilangad. Likewise he mastered Sanskrit early from 
Valiya Asan (senior tutor) and he learnt Tamil acąuiring proficiency 
in it, too. Gifted with a superior intellect and an exceptional memory, 
he excelled in his studies. A raw poet once brought to him a new 
poem he had composed and recited it. Manikathanar, who was then 
in his sixty’s, asked him to recite it once morę; and then, before 
repeating it himself, said in excuse that, when he was young, he only 
needed to hear a text once to memorise it. 

Manikathanars ecclesiastical career cannot be understood prop- 
erly without reference to its historical setting. The Thomaschristians 
had lost their original self-govemment and had long been under for- 
eign bishops, first East Syrian (or Chaldean) and then from 1599 on- 
wards Latin. In spite of intemal rivalries between their two ethnic 
factions called Northists and Southists,’' they used to administer the 


^ The Southists are variously designated as Suddists or Sudists — which are 
Italianisms (in Italian "south” is “sud") — and are distinguishcd from the Northists. 
According to the Southist author Jacob Kollaparambil, The Babylonian Origin of the 
Southists Among the St. Thomas Chństians (OCA 241), Romę, 1992, "From the last 
ąuarter of the nineteenth century a new name Knanaya came into vogne, coined out 
of the lay leader's surnamc ... Thomas Kinay" (p. 83) — wrongly called Thomas of 
Cana —, the leader of the Southist emigration to Malabar. He was a nativc of Kynai, 
an important Christian centre with a university and a monastery, about 35 kilometres 
from the Sassanian Capital Sclcucia Ctesiphon (pp. 1-2). 
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affairs of the Church through their representative assemblics called 
yogam under the leadership of an archdeacon, while their Chaldean 
bishop functioned mostly as a pujdri ("pontiff,” or sacrificer) in 
charge of the liturgical functions. Since 1599 their Portuguese Jesuit 
bishops of the Padroado regime were determined to exercise, in Latin 
style, not only the power of order but the power of govemance. Pur- 
suing a wider policy of latinization, these bishops overruled or set 
aside the archdeacon and the yogam, provoking a revolt against Jesuit 
rule under Bishop Francis Garcia, S.J., in 1653, which madę history 
as the Coonan Cross oath.* In spite of some reforms and some other 
yaluable contributions, the Padroado period was on the whole a 
troubled time of rebellions and schisms. Romę tried to apply a rem- 
edy by introducing its direct jurisdiction through Carmelite bishops 
under the Sacred Congregation for the Propagation of Faith (SCPF). 
Thus the Catholic Thomaschristians were divided between two for- 
eign Latin jurisdictions, both professing to save souls but in practice 
locked in rivalry to perpetuate their power and serve their own inter- 
ests to the detriment of the natives. This regime of double jurisdiction 
was further complicated by the double polarisation foreign-native 
and Latin-Suriani, this latter being based on rite. 

A terminological notę is in order here. The term “Surianis” or 
"Sorianis”, from the commonly used Malayalam word “Supyani," oc- 
curs regularly in the documents of the period to designate the East- 
em or non-Latin Christians in India. We shall use it in fidelity to the 
sources. The term “Malabar” formerly comprised a vast area includ- 
ing today’s Kerala (consisting of former Travancore, Cochin and 
Malabar province, combined into one linguistic and political unit) as 
well as Tamil Nad, The term "Syro-Malabar” became common cur- 
rency in Malabar as a term distinct from "Syro-Chaldean” after the 
Surianis were removed from the jurisdiction'of the Chaldean Patri- 
arch by Pope Pius IX.^ 


* The Thomaschristians vowecl that they would no longer submit to the high- 
handed rule of Archbishop Francis Garcia, S.J., supported by his Portuguese Jesuit 
associates of St. Paufs College (“Paulistar” in the oath) inasmuch as they were 
understood to be acting against the orders of the pope. This was implicitly to declare 
their submission to the Roman Pontiff, not schism. The later divisive developments 
cannot be directly attributed to the Coonan Cross oath itself. 

^ Cherian Varicatt, The Suriani Church of India: Her Quest for Aiitochthonoiis 
Bishops (1877-1896), (OlRSl 175), Kottayam, 1995; for “Suriani" sources, see pp. 498- 
500. Cited hereafter as Yaricatt. This is a well re.searched work, based on the Yatican 
archives. It needs to be completed with native sources, just as the monumental work 
of V. C. George (n. 1) needs completion by use of materiał from foreign archives. 
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The Padroado was suppressed by Pope Gregory XVI in 1838, but 
owing to the Indo-Lusitan schism it was revived in 1857 by Blessed 
Pope Pius IX with a concordat with Portugal. In 1863 the Surianis 
were ordered to choose between the Padroado and the Propaganda to 
belong under. To the latter adhered 104 parishes, to the former 37, 
while in 16 others some parishioners opted for the one, the others for 
the other, thus being divided between the two jurisdictions. Among 
this last group was Kurayilangad. The Nidhirys had long belonged 
with the Padroado. And the young Mani, who had set out to study the 
Portuguese language first from a malpan (teacher), and then from a 
Portuguese missionary priest at Ouilon, had acąuired such profi- 
ciency in it as to impress his teachers and the Portuguese colonialists. 
In 1861, though only a teenager, he was appointed secretary to the 
administrator (‘‘govemador”) of the see of Kodungaloor (Cran- 
ganore), which had been left without bishop by the restored Pa¬ 
droado and was governed by the archbishop of Goa through an ad¬ 
ministrator. The young Mani served under four different administra- 
tors till 1873 in quick succession. Administrators came and went like 
the Malabar monsoon; in the sixteen years between 1857 and 1873 
twelve of them reigned in colonial style, an eloąuent proof of the Pa¬ 
droado zeal for souls. 

The Surianis under the Padroado regime suffered many hardships. 
Without a bishop, they were like sheep without shepherd. For pro- 
motion to the major orders the candidates had to go either to Goa or 
to the rival Propaganda bishop. Both were difficult choices. So when 
the Chaldean bishop Mar Thoma Roccos (spelt also Rocos, Rokkos), 
came to Malabar in May 1861, clerical candidates flocked to him, and 
he ordained in all 18 priests, 9 deacons, 24 subdeacons, and con- 
ferred the minor orders on 54 candidates and the tonsure on 23.'° 


The common allegation that the term "Syro-Malabar” was eoined in Romę in 1887 
is false. It was used already by the Carmelite Tertiaries of the monastery of Yazhaku- 
lam in a petition they sent to Pope Pius IX on 9 July 1876 pleading to be left under 
Yerapoly: "... Christianos Sancti Thomae Syro-Malabaren.ses Malabariam incolen- 
tes...” (ACO, Ponenza, Agosto 1876, n. 16, Sommario, p. 707). Also, "Syro-Malabar" is 
regularly used in a letter written on 4 March 1881 by the Vicar Apostolic of Jaffna 
(Ceylon, today Sri Lanka), Christopher Bonjean, OMI, to "The Syro-Malabarese 
Priests," (see Aloysius Pareparampil, An Account of an Important Period of the History 
of the Catholic Syrian Christians of Malabar, Puthenpally, (n.p.), 1920, "Documents," 
pp. 121, 122, 126, 128. This shows that the expression "Syro-Malabar" was an ac- 
cepted usage already in 1881. 

Alex Paul Urumpackal, The Melllis Schism, doctoral dissertation, Pontifical Ori- 
ental Institute, Romę, 1980, p. 98. The list was submitted by the vicar apostolic Leon¬ 
ardo Mellano, OCD, to the SCPF when he was in Romę for the First Yatican Council. 
On 26 September 1862, Pope Pius IX forbadc the Chaldean patriarch Joseph Audo to 
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Mani Nidhiry used the occasion to be tonsured in July, the use of the 
Syriac rite probably being an additional attraction. Ali of these in- 
curred the canonical penalty of suspension because Roccos was a 
forbidden intruder. But the Roman condemnation of the intrusion 
was known for certain in Malabar only later when on 5 September 
1861 Pope Pius IX wrote to Bemardine Baccinelli, OCD, the Propa¬ 
ganda vicar apostolic of Yerapoly (1853-1868), authorising him to ex- 
communicate Roccos in case he refused to withdraw. After being ex- 
posed, combated, and finally excommunicated on 30 November 1861, 
Roccos quit Malabar in 1862. He had not selected the candidates for 
ordination with the necessary rigour, and doubts were raised about 
the Pontifical he used and about the validity of the orders he con- 
ferred. So the ąuestion was referred to Romę. The SCPF studied the 
matter carefully and took time to give a finał reply in spite of many 
petitions from Malabar, especially from the clerical candidates on 
cue. But the proverbia] mills of Romę grind slowly. They grind to a 
near halt when the inputs are contradictory. Among those thus penal- 
ised by the Roccos schism was Mani Nidhiry, who had to wait for 
fourteen years before being cleared for his priestly ordination. 

The Padroado administrator Father Antonio Correia dos Reis 
Coelho (1867-1869) moved with his young secretary to the newly built 
seminary at Mangalapuzha (Alwaye), where Mani taught Malayalam 
and English from 1867 till 1873. He accompanied Coelho, who was a 
great retreat preacher, rendering his Portuguese orations into Ma¬ 
layalam. With such practical lessons in public speaking, he became 
himself a charming orator. He was appointed attomey for the many 
civil lawsuits of the Padroado with the Propaganda, especially for the 
possession of Suriani churches, a job he performed splendidly, win- 
ning intricate cases and wide acclaim as an outstanding, self-made 
lawyer. In 1873 he won a court case against a notorious police offi- 
cer, Manasinku by name, who had perpetrated fiendish brutality in 
mafia style on the village people of Kalathur; when the culprit was fi¬ 
nally sentenced to prison in the appeal court, the priest-lawyers famę 
spread all over the country. Another famous appeal court victory was 
in the Chittattoor case. Recognizing his merit, the Travancore High 
Court would later send him a case for mediation and settlement. 

But the fact that he had received the clerical tonsure from Mar 
Roccos stuck as a stigma, although he had not followed the intruder 
into schism. Those who did follow Roccos merged later into three 


exercise jurisdiction in Malabar by sending bishops (ACO, Patriarcato Caldei I, p. 243, 
ciled ibid., p. 21). 
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streams: Padroado, Propaganda, and Roccosian. Thirty parishes were 
split between the first two. In 1870, the Propaganda vicar apostolic of 
Yerapoly, Leonardo Mellano, OCD, elevated as titular archbishop of 
Nicomedia, was authorised by Romę to "steal” the Padroado sheep 
discreetly without endangering the 1857 concordat between the Holy 
See and Portugal. And eighteen parishes which had adhered to the 
Padroado fully and eight only partially were received by Mellano un- 
der his Yerapoly jurisdiction." 

Regarding the ordinations conferred by Roccos the finał decision 
of the SCPF was that they were valid. The Padroado administrator 
published a circular absolving all those who were under irregularity 
or suspension. But the Propaganda vicar apostolic Mellano forbade 
the faithful under his jurisdiction to attend the mass said by priests 
so absolved, or to allow them to say mass in their churches or to re- 
ceive any sacraments from them. Thus the Surianis again fell victim 
to the Padroado-Propaganda rivalry, and some of them tumed to 
Babylon for relief. As we shall see, the Chaldean patriarch will re- 
spond by sending a second bishop. Mar Elias Mellus, and there will be 
a second schism in twelve years. 

Reacting to the reports of apostolic visitors and petitions from 
Malabar, Pope Pius IX issued an order on 6 March 1865 to the SCPF 
to discuss in its generał assembly of the cardinals the ąuestion of the 
govemance of the Surianis ("Syrians”)- The three "doubts” on the 
agenda were the following: 1) Are the Surianis to be restored to the 
jurisdiction of the Chaldean patriarch? 2) Are they to be given a 
bishop of their own rite and nation immediately subject to Romę? 3) 
Are they to continue to be subject to Yerapoly but taken care of by a 
Yicar of their rite and nation, in which case (a) is he or, (b) is he not 
to be of the episcopal order?'^ After excluding the first and second 
options on appeal to canon 9 of Lateran lY, the SCPF settled for the 
third solution with the second altemative (b). In fact Bemardine Bac- 
cinelli, OCD, vicar apostolic of Yerapoly (1853-1868), with the sup- 
port of the other Carmelite missionaries, had resolutely rejected the 
cardinals’ suggestion to appoint as bishop his vicar generał for the 
Surianis, Father Chavara Kuriakose (1805-1871), who had played a 
decisive role in exposing and ousting Roccos (and who would be be- 
atified by Pope John Paul II at Kottayam in 1986). 


'' Varicatt, (n. 9) 8. Yerapoly was madę an archdiocese, with Cochin and Quilon 
as suffragans, in 1886, while Cranganore was suppressed with all the Thomaschris- 
tians being brought under Yerapoly. 

ACO, Leltere e Decreti, II (1864-1865) f. 419. 
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It was the generał conviction of the Suriani laity and clergy that 
their greatest woe was the lack of a bishop of their own rite and na- 
tion. And the young and dynamie Padroado secretary Mani Nidhiry 
ga]vanized the movement to get one. Together with his friend and 
colleague Malpan Joseph Pidiyekkal, who taught Syriac in the same 
seminary, he set out plans for achieving Suriani autonomy. He went 
to Goa in January 1872 and pleaded with the archbishop to have a 
bishop for the Surianis appointed, reviving their ancient see of Cran- 
ganore, which had been suppressed along with the Padroado but not 
revived. Ali to no avail. The people grew restless; they met in July the 
same year^and threatened to quit the Padroado. In November, the 
Mangalapuzha seminarians, prompted by Professor Mani Nidhiry, 
sent a petition to the archbishop of Goa and to the king of Portugal 
asking for a bishop. Again to no avail. The people started ąuitting the 
Padroado. In 1872 a crisis point was reached when, in the divided 
church of Kanjoor, a militant Padroadoist stabbed the pro-Propagan- 
da parish priest at the distribution of Holy Communion. The shock 
and shame precipitated a vast exodus. Mangalapuzha seminary was 
almost deserted. Nidhiry felt like standing in a sinking ship. Soon he, 
too, quit the Padroado for the Propaganda. 

A deserter coming from a hostile camp need not expect a grand 
reception. But Mani Nidhiry was already a name to be reckoned with, 
a force to be enlisted. However, he had first to finish his priestly for- 
mation in a seminary sińce the malpanate formation he had received 
was not recognized as “canonical.” Although suppressed by Stephen 
Brito, S.J., the Padroado archbishop of Angamaly (1624-1641), about 
twenty malpanates had survived. Bemardine Baccinelli OCD (1853- 
1868) of Yerapoly closed them down and established instead four re- 
gional seminaries: Yerapoly (for the Latins), Mannanam, Elthuruth 
and Yazhakulam (for the Surianis). Professor Mani Nidhiry became a 
seminarian at Mannanam on 16 July 1874 after receiving the four 
minor orders. He read church histoiy, both generał (by Marcellino, 
OCD) and Thomaschristian (by Ittoop Writer); he read the Greek, 
Latin, and Syriac Fathers; he studied carefully the decrees of the First 
Yatican Council. He was known to be a voracious reader, but no 
bookworm. He madę several friends among the Carmelite missionar- 
ies like Father Ambrose, OCD, and Father Elias, OCD. The former, 
before retuming to Italy later, would make him a personal gift of his 
collection of about 300 books; and the two would bid good bye in 
tears. Manikathanar owned a remarkably big personal library. 

The subdiaconate was conferred on seminarian Mani Nidhiiy on 6 
May 1875 and the diaconate on the following 24 November. His 
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priestly ordination took place on 12 December 1875 at Mannanam, 
where he celebrated the First Mass on 3 January 1876. And in March 
1876 he was appointed parish priest of Kuravi]angad by archbishop 
Leonardo Mellano, OCD, of Yerapoly, who will later entrust to him 
also with the Chittattoor church case against the Mellusians. 

Mellano, vicar apostolic sińce 1868, was an energetic legislator 
and administrator. He was high-handed in his reforms and govem- 
ment, provoking the Surianis to send a flood of complaints to Romę. 
And in reaction, he wielded the fiery sword of sacred power by de- 
creeing; "To write to Romę or to subscribe to petitions directed to 
Romę is a reserved sin.” For having done so he dismissed seven relig- 
ious priests from their native congregation. Some Carmelite mission- 
aries themselves like Father Leopold Beccaro reported that the vicari- 
ate was reduced to morał paralysis — and Mellano packed him off 
back to Italy in 1876 together with his brother and confrere Gerard 
Beccaro, who also was supportive of the Syrians.'^ Independent 
opinion came from the Latin Bishop of Coimbatore, Depomier, MEP, 
that it was necessary to give a separate bishop to the Surianis. But 
several Carmelite missionaries wrote to Romę against the appoint- 
ment of a native priest as bishop. 


2. No Candidate FOR A Natiye Bishop 

After the conąuest of Cochin in 1663 and the expulsion of all non- 
Dutch Europeans, the Dutch colonialists had let in the Carmelites on 
condition that the missionaries be Italians, Belgians or Germans, and 
that "they should not arrogate to themselves superiority over the 
Thomas Christians and that they should leave the churches to be 
administered by the natives of the place or by those approved by 
them.”''* The Dutch, who madę a treaty with the King of Cochin on 22 
March 1663 and had the Christians of Malabar under their protection, 
knew that missionary arrogance of superiority was a root cause of the 
Christian unrest in Malabar. But as the Carmelite missionaries saw it, 
superiority and inferiority were a matter of naturę, not a matter to be 
regulated by a treaty. One of them had written in a newsy letter to 
Europę that the people of Malabar looked like monkeys. The native 


Sunny Maniakkunnel, A Histońcal Outlook into the Life and Activities of Fr. 
Leopold Beccaro of St. Joseph in Malabar {1860-1877), doctoral dissertation, Pontifical 
Gregorian L)niversity, n, 8321, Romę, 2003. 

''' Thomman Paremmakkal, Yarthamanappusthakam, translated into English by 
Placid J. Podipara, (OCA 190), Romę, Pontifical Oriental Institute, 1971, p. 13. 
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priests were exduded from eating or sitting with the missionaries. 
Thus, when the young Manikathanar accompanied the apostolic visi- 
tor Leo Meurin, S.J., as his interpreter in 1876, he was madę to sit 
and eat alone apart from the group during dinner with the Carmelites 
in the monastery of Koonammav offered by its prior Leopold Bec- 
caro. Meurin intervened to have him seated with the group. Manika¬ 
thanar ąuipped with good grace: "they did not regard themselyes 
worthy to eat with me!” Only a few exceptiona] Europeans like Leo 
Meurin, Antonio Agliardi and Andrea Aiuti recognized the merits of 
Manikathanar and even marked him out as a worthy candidate to be 
a futurę bishop; but the Carmelite missionaries could see among the 
natives no worthy candidate for episcopal ordination.'^ Even Leopold 
Beccaro, the Carmelite most favourably disposed to the Surianis, was 
against the idea of appointing his best Indian friend Father Chavara 
Kuriakose, the native founder of the tertiaries and Yerapoly vicar 
generał for the Surianis, as a bishop for the Surianis.'^ 

Leo Meurin was a German Jesuit and the vicar apostolic of Bom- 
bay. Against the negative opinion of Archbishop Mellano about the 
need for an apostolic visit in Malabar, he was appointed apostolic 
visitor by Pope Pius IX on 24 March 1876. He landed at Cochin on 5 
May 1876 and saw that no one had been sent by Mellano to receive 
him at the port. He went to meet Mellano and arranged to have as his 
Malayalam interpreter Father Emmanuel Nidhiry, recommended to 
him by the archbishop of Goa and the former Padroado administra- 
tors, whom Nidhiiy had served as secretary. Father Nidhiiy' found 
himself in a delicate position. He had now a providential occasion to 
brief the apostolic visitor of the exact predicament, desires and hopes 
of the Surianis, but he could not do this without going counter to the 
stand of his own ecclesiastical superior Archbishop Mellano. He 
would do his duty to the former without lacking in due respect for the 
latter. 

Father Nidhiry arranged a grandiose reception for Meurin in stark 
contrast to the cold void that had greeted the yisitor in Cochin. 
Meurin sailed to the monastery of Mannanam in a decorated boat, 
accompanied by 300 long canoes filled with 5000 people. On landing, 
he was escorted by a large crowd sporting rows of multicolour silk 
umbrellas and glittering crosses of silver and gold. Meurin knew that 

'5 ACO, SRCM, II (1878-1889), ff. I430v-1431r. 

The social psychology is well expressecl by the English satirist George Orwell, 
bom in India in 1903, who writes in his Biirmese Days with vitriolic irony about Brit- 
ish imperial bigotry: "after all, natives were natives— interesting no doubt, but finally 
only a 'subject' people, an inferior people with black faces.” 
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it was the outward expression of the peoples devotion to the pope but 
also an index of their great expectations. 

Thanks to his interpreter, Meurin got an exact idea of the situation 
of the Surianis by meeting the crowded assemblies in Mannanam, 
Kottayam, and Emakulam. The two grew in admiration and affection 
for each other. In one of his friendly banters Meurin remarked thal 
from a land of schismatics like Malabar no good bishop could be ex- 
pected. Nidhiry retorted; “How then could Germany, the land of 
Martin Luther, produce a bishop like Your Lordship?” At the end of 
his visit, Meurin madę an eight-day retreat together with his secretary 
Fr. Ciarkę and his interpreter at the monastery of Elthuruth. On the 
fifth day, Nidhiry took up as the subject for "election” his long- 
standing desire to join the Society of Jesus. He presented it for dis- 
cernment to Meurin together with the objection that the Society of 
Jesus did not [then] admit non-Latins. But he said that he had felt 
this desire ever sińce he read Alphonsus Rodriguez.''' Meurin advised 
“gratitude for the good thought” and left it at that, probably to save 
Nidhiry from possible conflict between his commitment to the native 
cause and Jesuit obedience to foreign superiors. 

In the meanwhile, the Chaldean Patriarch Mar Joseph Audo, who 
had been forced to recall Mar Roccos, had tried his fortunes once 
again. He had sent Bishop Mar Elias Mellus to Malabar in 1874, re- 
sponding to the renewed pleas of the Surianis. Upon his arrival on 21 
October 1874, Mellus had proclaimed himself their true pastor and 
got considerable following in northern Malabar centred around 
Trichur. He won over 12 parishes entirely and 25 parishes in part. 
Wanting to conąuer Kuravilangad, the Suriani core and castle, which 
was Split into two with two parish priests, Mellus tried to dccoy 
Manikathanar by offering to consecrate him bishop. Manikalhanar 
tore to pieces the letter in front of the messenger: he would have 
nothing to do with a bishopric devoid of the papai blessing. He 
cleared his parish of the presence of Mellus and was invited to many 
other parishes to route the Mellusians with his philippics and win 
back churches through court cases. Excommunicated by Mellano on 


'^V. C. Gcorge (n. I) 348-3.S0, mi.stakcs the Jesuit spiritual writer for the Italian 
Redemptorist Saint Alphonsus Liguori. Alonso Rodriguez (1.538-1618) was a Spanish 
Jesuit novice master and superior, who wrote Practice of Perfection and Christian Vir- 
tues, 3 vols., Sevillc, 1609. A spiritual classic, it was translated into 23 languages and 
went into 300 editions; it was specially recommendcd by Pope Pius XI. Till the Second 
Vatican Council, it used to be prescribed spiritual reading in all Jesuit novitiates and 
was widcly in use also in other religious institutes and many diocesan seminaries. 
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23 October 1874 and by Meurin on 9 May 1876,'* Mellus lingered on 
till 1882 when he was recalled by his patriarch. But he left behind a 
certain Bishop Jacob Abraham to head the Mellusians. Manikathanar 
eventual]y converted Mar Jacob, but a breakaway group persisted in 
its schismatic option. 

Meurin understood well the situation in Malabar thanks in large 
measure to Manikathanar, who functioned effectively also as his sec- 
retary. Manikathanar got the people to ask for a Jesuit bishop, who, 
they hoped, would be Meurin, or like Meurin. In his 1876 report to 
the SCPF Meurin recommended to separate the Surianis and the 
Latins with a separąte bishop and indigenous auxiliary bishop for the 
former, restoring CraiYganore.'^ This Cranganore idea was originally 
Manikathanars, who was presumably also the auxiliary bishop fore- 
seen by Meurin. However, as Meurin told Manikathanar, the definite 
solution with a Suriani diocesan bishop would have to be delayed in 
order that Romę might not appear to yield to the blackmail of 
schism. But Meurins support of the Surianis provoked Mellano, who 
denounced him to Romę as a dupę and adventurer. As a result, Romę 
sent Bishop Ignatius Persico, OFM, to interview some prelates in In¬ 
dia but not as a counter apostolic visitor, who on 6 June 1877 en- 
dorsed Meurin’s recommendation.^® And the newly appointed apos¬ 
tolic delegate Andrea Aiuti, too, supported the proposal.^' 

But many foreign missionaries were convinced that Catholic India 
would be doomed under native bishops. Likewise on the eve of In- 
dia’s independence in 1947 many foreign Christians thought that rule 
by Britain, a Christian power, was better for the Church in India than 
independence: between Hindu rule and Christian rule the choice was 
obvious. When expert reporters clash, it is difficult for a distant cen¬ 
tral administrator to discem and make the right choice. And the pro- 
verbial mills of Romę grind ever morę slowly. 


'* ACO, SRCM, I (1862-1877), ff. 465-466. 

ACO, SRCM, I (1862-1877), ff. 555-563. Here are Meurin's trustful and daring 
words; "To suppre.ss the schfsm morę ąuickly, I think that a better course will be for 
the Holy See to appoint me Administrator of the Diocese [of Cranganore], and to 
permil the election by all the clergy of an Assistant Bishop for episcopal function.s 
from among the Malabar Clergy, at least this once, and that aftcr referring the result 
to the Holy See, he be consecrated by mc" (ACO, Ponenza, Agosto 1876, n. 16, Som- 
mario, p. 44). 

20 ACO, SRCM, I (1862-1877), ff. 662-664. See Charles Payngot, Kemla Sabha 
Patthonpathdm Nutlandil (= The Kerala Church in the Nineteenth Century): The 
Report of Ignatius Persico (in Malayalam translation), Kottayam, OIRSl, 1997, p. 95. 

2' ACO, SRCM, I (1862-1877), ff. 524r-630 v; July 1877 (n. 8) 2-3 and 24. 
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The Roman solution was a compromise calculated to save the 
Carmelite face. As a first step, it gave a Latin bishop to the Surianis 
under Yerapoly in the person of the Italian Carmelite Marcellino of S. 
Teresa, rector of the seminary of Puthenpally, which was common to 
the Latins and the Surianis. He knew Malayalam well enough and 
had written several religious books in Malayalam, aithough he stood 
no comparison with Manikathanar on any count. But he had one plus 
point to be chosen for appointment as bishop: he was a European. 
Manikathanar organized a grand reception for the newly appointed 
bishop Marcellino at his parish Kuravilangad. But Marcellino’s prime 
care was to feather the Carmelite nest. Though SCPF had asked him 
to appoint a Suriani vicar generał and four consultors, he did not do 
so. His disdain for the Surianis inchned them to look away to Baby- 
lon, and the Mellusian schism was the result. 

Morę than ten years had to pass before Romę took the second step 
to separate the Latins and the Syrians according to the Meurin re¬ 
port. But whom to appoint as bishop of the Surianis? That was the 
ąuestion. The first apostohc delegate to India, Mgr. Antonio Agliardi, 
in a notę to Mgr. Domenico Jacobini, Secretary of SCPF, written on 1 
May 1886, had ąualified Nidhiry as an “excellent Suriani Catholic 
priest.”^^ The SCPF asked Mellano to send Nidhiry to Romę along 
with four seminarians being sent to the Propaganda College, "in case 
an interpreter was needed.” Surely, morę was involved here than an 
interpreter. And Mellano sensed it and replied that Nidhiry "was not 
the type to whom young boys could be entrusted; it would be a public 
scandal sińce this kathanar is ąuite known for some eyi].”^^ The innu- 
endo was dynamite. The SCPF asked Mellano for an explanation and 
directed Agliardi to collect information. Mellano fumished the fol- 
lowing explanation: "He is capable of dealing with the world accord¬ 
ing to the spirit of modem times, and so he is sought after by his as- 
sociate rebels. But in the things of God he is wanting; and this is the 
public opinion.’'^'' Mel]ano's nice word for gossip was "public opin- 
ion." On 27 March 1887 Agliardi sent an extensive reply referring fo 
Meurins good report about Nidhiry. He confirmed it by his own per- 
sonal knowledge of the man, who was his guest for a few days. Hc 
had Nidhirys correspondence and also the praise of Nidhiry by Mel- 


APF, Scritture Rifeńte mi Congressi Indie Orientali, 2 Semestre 1885-1886, vol. 
26, f. 533: "il Rev. Nidiry, ottimo saccrdotc cattolico Soriano." 

ACO, Lettere e Decreti 1887, vol. 20, f. 30. 

2'* ACO, SRCM II (1878-1889), f. 1253. 
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lano himsclf and others during Agliardi’s visit to Malabard^ The SCPF 
asked for the opinions of others, and Agliardi collected and sent the 
opinions of three missionaries about Nidhirys doctrine and morals. 
These experts mentioned gossip about “deplorable happenings” about 
Nidhiry and betrayed Carmelite rancour for his former service to the 
Padroado. Agliardi explained Mellanos expression “public scandal” 
as an improper metaphor for the surprise of Nidhiry’s opponents if he 
were known to have been asked to go to Romę. Agliardi’s positive re¬ 
port about Nidhiiy was confirmed by his successor as apostolic dele- 
gate Andrea Aiuti, who had come to know Manikathanar personally 
and had the highest regard for him. In his supplementary notę, how- 
ever, Mellano said: ‘‘Ćbnceming Father Mani Nidiry, I must own up 
frankly that his behaviour does not conform to the spirit of a Catholic 
priest; such is his public image. About his private life, I have no 
idea.”^^ Having nothing concrete to report, Mellano kept to generali- 
ties and the talk of the town, leaving the reader to guess the worst. 

At long last, overruling the SCPF choice of Carmelites as bishops, 
Pope Leo XIII with his apostolic letter Quod iampridem of 20 May 
1887 effected the ritual separation of the Latins and the Surianis 
("Syro-Malabars”) and erected for the latter two vicariates apostolic, 
Trichur and Kottayam;^’' he also appointed as apostolic vicars two 
Latin non-Keralites: Adolph Medleycott (an Anglo-Indian) for Trichur 
and Charles Lavigne, S.J. (a Frenchman) for Kottayam. The change- 
over to native rule was foreseen, but had to be gradual not to provoke 
the Carmelites. Both the vicars apostolic of Kottayam and of Trichur 
were enjoined by the pope to appoint a Syro-Malabar vicar generał 
each and four Syro-Malabar consultors. 

The newly appointed apostolic delegate Andrea Aiuti wrote a 
friendly letter dated 21 May 1887, the day after Pope Leo XIII had 
madę the ritual separation, to Father Emmanuel Nidhiry summoning 
him to his residence at Ooty. Aiuti wanted him to translate Quod 
iampridem into English and Malayalam. Nidhiry spent a few days 
there, and thus Aiuti got an opportunity to come to know him and ap- 
preciate him personally. They became close friends. Aiuti wrote to 
Nidhiry confidentially repeating what he had told him orally about 
his candidacy as bishop: “I can assure you once morę that the Holy 


“ Ibid., f. 1244. 

Ibid., f. 1253: ... "with his worldly vanity” ... he is "not fit the things of God.” 
Leonis XIII Pontificis Maximi Acta, VII, Romae, 1888, 106-108; Acta Sanctae 
Sedis 19 (1887) 513-514. 



328 


GEORGE NEDUNGATT. S.J. 


See is thinking of you.”^* The present arrangement was provisional, 
after which there would be the definitive solution. On 8 April 1889 he 
wrote to the Cardinal prefect Simeoni of the SCPF about Father Em- 
manuel Nidhiry in glowing terms as follows. 

This priest is indeed the most intelligent, the most instructcd and the 
most active member of the entire Suriani clergy of Malabar. He speaks 
Syriac, Tamil, Malayalam, Latin, Portuguese and English fluently. He has 
a fair education in philosophy, theology and literaturę, acąuired by dint 
of private study. His eloąuence is charming. He carries on a staggering 
number of activities, knows how to deal with his people, belorigs to a rich 
and prominent Suriani family, has fought against Mellus and is now busy 
with the conversion of the Jacobites to the Catholic Church. He is well 
known all over Malabar as the luminary of its clergy and has great influ¬ 
ence over all his people. He has served the Apostolic Delegation under 
both Mgr. Agliardi and the undersigned.^* 


That was as good as the thumbnail description of a bishop in pelto 
by an apostolic delegate, an honest foreign admirer. But quite a dif- 
ferent account of Nidhiry had been dispatched to the previous apos¬ 
tolic delegate Agliardi by Marcellino Berardi, OCD, whose mass Mani 
Nidhiri had served as altar boy and who had been his seminary rec- 
tor. 

"[Father Emmanuel Nidhiry] knows English, but docs not write it very 
well. He knows Soriano (sic! Read, Syriac) sulficiently. He speaks a little 
Portuguese perhaps, I doubt whether he can write it. He knows some 
word of Latin, but is about zero. He has a good knowledge of the Malabar 
language, even high. ... Philosophy, dogmatic theology and the other ec- 
clesiastical Sciences he has not studied.”^® 


Prejudice oozes palpably from this account about the former sec- 
retary of the Portuguese Padroado govemor. Inclined rather to takc 
in such European opinions, Bishop Lavigne saw Nidhiry as a sinister 
antagonist. On 8 June 1890 Aiuti wrote again to Simeoni waming 
that Lavigne seemed to be prejudiced against Nidhiry and had a cer- 
tain animosity against him to start with. "That prelate [Lavigne] 
showed me always a certain contrariety towards Nidiri, and I fear 
that if he continues to treat him always with little confidence or often 


Nidhiry, (n. 2) 3.S4. 

” ACO, SRCM. II (1878-1889), ff. 1421-1422. 
^°Ibid., 1251. 
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opposing him, things could be set on a wrong foot.”^' Perfect prog- 
nosis; soon things were indeed set on a wrong foot. 


3. SlDELINED BY A FOREIGN JESUIT BiSHOP 

To the Suriani Catholics, who longed for bishops of their own rite 
and nation, neither Lavigne nor Medlycott was persona grata, al- 
though they received both as their pope-appointed pastors in spite of 
some initial reluctance. Medlycott dedicated himself to the service of 
the Surianis and is remembered ąratefully even today as the founding 
father of the Trichur archdiocese;\but Lavigne left behind a lamę leg- 
acy. The story of Manikathanar for nearly a decade is closely linked 
with Lavigne. 

Charles Lavigne, bom in Marvejols (Lozere), France, on 6 January 
1840, was a diocesan priest before entering the Society of Jesus. Be- 
sides French, he knew Italian, English, a little German, and Tarnik 
He was for four years private secretary of Father Peter Beckx, 
superior generał of the Society of Jesus. When the latter died in 1887, 
Lavigne was appointed superior of the house in Toulouse. The new 
Jesuit generał Father Anton Anderledy, yielding to the insistence of 
the SCPF to propose a Jesuit for the Malabar bishopric, named him. 
“Though he is energetic [euphemism for "impetuous” or "short tem- 
pered”], he has agreeable manners.” Anderledy had misgivings about 
the choice of any Jesuit for appointment as bishop in Malabar, espe- 
cially of one ignorant of Syriac. However, Pope Leo XIII, chose Lavi- 
gne and appointed him vicar apostolic of Kottayam on 2 September 
1887, along with Medleycott (recommended by Agliardi) for Trichur, 
overruling the resolution of the SCPF in favour of Carmelite mission- 
aries. Without the Surianis, Yerapoly shmnk like a wineskin. Marcel- 
lino, appointed bishop in 1877 for the exclusive care of the Surianis, 
now found himself a shepherd without sheep. Disappointed and 
humiliated, the Carmelites started to scheme with some Southists led 
by Mathew Makii, the secretary of Marcellino, for a separate Southist 
vicariate. 

After his episcopal ordination on 13 November 1887, Lavigne 
reached India in April 1888 and, as advised by the apostolic delegate 
Andrea Aiuti, wrote to Father Emmanuel Nidhiry to meet him at 
Mannanam. There he was given a grandiose reception organized by 
Manikathanar, and attended by about 30,000 persons. On 10 May 


ACO,SRCAf III (1890-1892), f. 1651. 
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1888, the feast of the Ascension, Lavigne entered Kottayam in solemn 
procession and took possession of his sec. 

Although he was gifted with "an amazing memory,”^^ Lavigne did 
not leam the local language Malayalam beyond the rudiments he had 
picked up from a seminarian in Romę. He relied on an interpreter.^^ 
Normally he used English, but the local “Malayalish” pronunciation 
of English caused him difficulty. He did not learn Syriac either, the 
language of the liturgy of the Surianis. Celebrating the Latin Mass, he 
maintained an outsiders distance, conscious of "the superiority of the 
Latin rite.” Both Lavigne and Medleycott wanted to reduce the pon- 
tifical privileges of their futurę vicars generał to the minimum, and 
discussions of the details dragged on through the apostolic dclegate 
and with Romę. Lavigne tried his best not to have to appoint Nidhiry 
as his vicar generał. He adopted the Carmelite viewpoint that Nidhiry 
was a schemer, who would readily quit for the Jacobite camp “if Mar 
Dionysius offered him a good church.”^'* The SCPF consulted the 
former apostolic delegate Agliardi, who certified: "The undersigned 
has known kathanar Nidiry to be a very respectable priest, of excel- 
lent manners, of high intelligence, devoted to the Holy See and fuli of 
zeal for the conversion of the Jacobites.”^^ SCPF recognized that 
"Nidiry is the most distinguished personality among the Suriani 
clergy” and insisted that Lavigne appoint him as his vicar generał. 
Lavigne tried an altemative. He wrote to Aiuti to procure for Nidhiry 


P. Duclos, "Layigne, Louis Charles," Diccionario Históńco de la Compańia de 
Jesits, III, Romę: Institutum Historicum, 2001, p. 2296. This short article is based on 
western sourccs and prcscnts Lavignc in all light without shadows, as is done also by 
Hambye (n. 3). 

Inadeąuatc knowlcdge of the language is pointed out as the First of ten obsta- 
cles to evangelization in a document entitlcd “De impedimentis propagandae [idei in 
Indiis orientalibus deque mediis ea superandi’’ (APF, Scrillure Riferite nei Congressi, In¬ 
die Orientali, 2 Semestre 1885-1886, vol. 26, ff. 940-9.32: last part with name of author 
missing): "Inadeąuatc knowledge of the vemacular language is obviously a great dis- 
advantage for the missionary. ... It scems advisablc ... to enjoin strictly on the prel- 
ates not to give any charge to a missionary who has not pa.s.sed a strict examination in 
the vemacular language" (f. 949). 

Lavigne’s letter to Aiuti on 11 December 1888, ACO, SRCM, II (1878-1889) 
1373r: "As I had difficulty to understand his English pronunciation [1373v] I askcd 
him to repeat a .second time, and I did not understand any better. So with all reservc I 
am stating what I bclieve to have understood. Fathcr Nidiry is a clever man, ... un 
homme maiivais, a wicked man (sic); ... I express my pcrsonal opinion, but I have no 
positive proofs: if Mar Dionysius offered him a good church, he would bccome a 
Jacobite.” Aiutifs comment on this letter: "it sheds much light on the dark and schem- 
ing character of Nidiry” (1370rv). 

ACO, SRCM, II (1878-1889) 1426 v. 



MANIKATHANAR IN CENTENARY RETROSPECT 


331 


the papai honour of Cameriere segreto soprannumerario di Sua San- 
This was but a palliative to mollify Nidhiry, whose ąualities of 
leadership Lavigne recognized with secret envy: “he has the art of 
finding the words which lift up and calm the people; he has the 
ąualities that make him loved.” But both Aiuti and the SCPF rejected 
the altemative of the papai honour and insisted on Nidhiry’s ap- 
pointment as vicar generał. Lavigne replied to Aiuti: “After reading 
the letter of His Eminence Cardinal Simeoni, I have reflected again 
and prayed to God to illuminate me. My feelings have not changed 
and my intentions remain the same as before.” Aiuti persisted with 
the SCPF that Lavigne “had his preconceived idea” and wanted “to 
have the satisfaction of seeing Nidhw humiliated and castigated.” 
Lavigne unwittingly revealed and quel|led his subconscious fear as he 
wrote to Aiuti: "I am not afraid that he will dominate me, in the sense 
that he will impose on me his way of seeing things; thank God, I have 
my conscience and my will." 

Lavigne not only had his will, but was self-willed. Aiuti suggested 
to Cardinal Simeoni to “force him affectionately to obey, though 
Lavigne is tenacious, or rather most tenacious, in his opinion and 
much morę in his resolves.” Aiuti finally told Lavigne that he waived 
all responsibility for the very grave conseąuences of excluding Nid¬ 
hiry, "with a danger present and imminent against the well-being and 
the prosperity of the Yicariate of Kottayam." At long last, Lavigne 
submitted “in Ignatian obedience” and appointed Nidhiry as his vicar 
generał on 8 September 1889, morę than two years after his own ap- 
pointment. Nidhiry knelt down before Lavigne and asked pardon for 
any “uncharitable suspicion” he had that the bishop had no good 
opinion about him. Aiuti reported that at Nidhiry’s appointment there 
was universal satisfaction; nobody protested, contrary to the usual 
Suriani custom of expressing dissent ąuickly and openly. 

Lavigne started well with a diocesan synod held on 17-21 Decem- 
ber 1888. But he set off with a fierce attack on the ‘Syrian National 
Union Association’ or Jdtyaikya Sangham founded by Nidhiry.^’' About 
this association we shall say morę shortly. In attacking it, he chose to 
lean on a tiny conservative minority. Against a chorus of protests, 
Lavigne forbade Catholics to associate with the Jacobites, like attend- 
ing their schools. The altemative was attending Hindu or State 
schools, or no education at all, sińce Catholic schools were then rare 


ACO, SRCM, 11 (1878-1889) 1421-1226. 
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and far between: there were only five secondary schools for the 
110,000 strong Catholic population of the vicariate, and no college. 
As regards the Jacobites, he ordered prayers to be said during Sunday 
Mass for their conversion. He also forbade Catholic women to wear 
earrings like the pagans; for their earrings should be like those of “the 
Christian women of the whole world." 

In matters of govemance, Lavigne acted as the sole decision- 
maker and demanded prompt and perfect obedience (“blind obedi- 
ence,” in Jesuit jargon). He ordered an increase of the monthly fee 
payable by the seminarians of Mannanam. Instead of obeying blindly, 
they came in a large body of 58 to speak to Lavigne. He refused to re- 
ceive them. Then the vicar generał Nidhiry intervened and led ihem 
back to the seminary, making them ask pardon of the rector. The 
matter seemed closed. But Lavigne visited the seminary, madę an en- 
ąuiry and dismissed eight leaders of the "revolt," to the outrage of the 
vicariate. There was all round uproar. The apostolic delegate Aiuti 
had to intervene and find a way of both saving the face of Lavigne 
and having the seminarians readmitted. 

Some Southists led by Father Mathew Makii, secretary of Bishop 
Marcellino, met Bishop Lavigne and told him that they would not ac- 
cept to be under a Northist vicar generał; they always had their own 
separate churches for worship and avoided intermarriage with the 
Northists.^® Lavigne did not at first quite get at the point of the 
Southist argument. Traditionally, the Northists and the Southists had 
been eąually under the rule of one and the same archdeacon, who 
was always a Northist. In fact during the Chaldean period the Tho- 
maschristian archdeacon had morę powers than the Latin vicar gen¬ 
erał and exercised almost all the power of govemance proper to the 
bishop. Besides, they had accepted to be under a Northist bishop, 
Chandy Parampil (Alexander de Campo), who govemed the Church 
"efficiently” for twenty-four years (1663-1687).^^ But Lavigne was no 
morę versed in Malabar history than in Malayalam. The Southists 
had asked for a separate vicariate apostolic, or for a Southist bishop; 


Mathew Makii, Diary (Malayalam MS), 2 vols., Kottayam, vol I, p. 35; cited by 
Mathew Moolakkatt, The Book of Decrees of Mar Mathew Makii, doct. dissert., Pontifi- 
cal Oricntal Institute, Faculty of Canon Law, Romę, 1992, p. 13, n. 16. 

Father Chandy, a native of Kuravilangad, was its parish priest. "He was much 
loved by the natives and was much praised by the missionaries for his simplicity, wis- 
dom, prudence and leadership." He was unanimously proposed by a yogam convokcd 
at Kaduthuruthy on 1 February 1663 by the apostolic visitor Bishop Sebastiani OCD. 
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OIRSl, 1987, pp. 176-178. 



MANIKATHANAR IN CENTENARY RETROSPECT 


333 


they had now to be given at least a vicar generał. In January 1890, 
with Roman approval, Lavigne appointed a second vicar generał for 
the Southists in the person of Mathew Makił.'*® The Southists had 
never had in their history so high an eccłesiasticał dignitary; now 
they were satisfied. Thus the apostołic vicariate of Kottayam had two 
vicars generał, one for the Northists and the other for the Southists. 
The Northist-Southist divide, which tiłł then was chiefły sociołogicał, 
obtained thus an eccłesiasticał stamp and structure. It wiłł be used as 
a wedge by divisive forces to widen the division, tiłł a separate hierar- 
chicał structure woułd emerge in łess than fifteen years with the 
erection of the new vicariate apostołic of Kottayam for the Southists 
in 1911. 

Manikathanar, the first vicar gónerał ("protosyncelłus"), was Lavi- 
gne’s foremost resource person. In the hot months of April to August 
1890, Lavigne retired to the cooł heights of Ootacamund after en- 
trusting to him the administration of the vicariate. Manikathanar 
starred as an administrator. He was in great demand to cełebrate 
pontificał masses ever sińce he first did so on 14 November 1889 at 
Pałai and then at Kuraviłangad. To compensate for the Latin bishops’ 
ignorance of the Syriac łanguage and łiturgy, the pope had granted to 
their vicars generał the priviłege to cełebrate most of the pontificał 
functions and wear distinctive insignia. Dressed much łike a bishop 
he passed for the peopłes bishop. His masses and sermons attracted 
huge crowds in contrast to the formał scanty receptions Lavigne got 
during his pastorał visits. The bishop fełt that he was being outshone 
by a native star. He hastiły restrained Manikathanars use of the 
priviłege regarding the pontificałs. 

Against the advice of his counsełłors, and in particułar of his vicar 
generał Nidhiry, but with Roman approvał, Lavigne transferred his 
episcopał residence from Kottayam (a Jacobite and Southist centre 
with onły a few Cathołics) to Changanacherry (a Cathołic centre) on 
21 March 1891. But Changanacherry was difficułt of access for most 
peopłe owing to poor transport faciłities. Lavigne’s move dispłeased 
most priests and peopłe of the apostołic vicariate. Lavigne indeed had 
his wiłł and his way. He reproached Nidhiry for giving a dress as a 
present to his own servant without tełłing the bishop. He asked for an 
expłanation why Nidhiry madę his own (Lavigne’s) secretary Father 
Ałoysius Pazheparambił sit in the back seat of his (Nidhiry’s) horse 
carriage (because the animał was baułky, answered Nidhiry). The 


'*0 ACO, Lettere e Decreti XXII (1989), f. 267. 
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boss always found something to sniff al, and the vicar generals office 
became increasingly stuffy. 

With his censures, edicts and interdicts, Lavigne ąuickly alienated 
the goodwill of the people of the vicariate. He decided to construct a 
grandiose episcopal residence at Changanacherry, worthy of his Lord- 
ship. In order to raise money for it he decreed to tax the churches 
and the people, but without the traditional procedurę of consulting 
the yogam. The people openly rebelled. The leaders gathered at Palai 
and resolved as follows. Ali the parishes will contribute one fourth of 
their annual income, but the amount will be kept by a committee, 
which will issue a receipt specifying the scope: for the expenses of the 
vicariate, for the construction of the episcopal residence, and for the 
patrimony for a native bishop. The resolution got the approval of the 
protosyncellus but not of the bishop. The latter did not fail to notę 
the "malice” of the third clause. Like Pilot he insisted: “What I have 
written I have written." Some parishes did not pay. He forbade the 
celebration of the feasts of their titular saints. Many parishes rosę in 
uproar. Lavigne responded by forbidding meetings within the church 
precincts under the threat of fuli church interdict. Kuravilangad held 
its first May Day on 1 May 1892 when representatives of 72 parishes 
met outside the churchyard and deplored the style of Lavigne’s gov- 
emance. Significantly, in the presiding chair was an oil portrait of the 
former Suriani Bishop Chandy (or Alexander) Parampil (1663-1687), 
now held up as a prophetic prototype of the futurę bishop all saw in 
Manikathanar. Volleys of petitions for a native bishop were sent to 
the Holy See.'*' Aiuti was proved right about the wrong foot. 

Another issue was the Jdtyaikya Sangham founded by Manikatha¬ 
nar, a pioneer project to reunite the divided Thomaschristians in a 
single community (jdti).'*^ The group that had broken away after the 
Coonan Cross oath in 1653 from the mainstream Thomaschristians 
was at first led by a succession of archdeacons, one of whom had at 
last succeeded in getting episcopal ordination. The two wings (called 
today Catholic and Orthodox) were then called Pazhayakur (old styl- 
ists or traditionalists) and Puttenkur (new stylists or innovators, re- 
ferring to the Jacobites). Following a Jacobite Bishop Mar Gregory 
who arrived in 1665, the latter had left the East Syriac or Chaldean 
tradition and received the West Syriac or Antiochene tradition. A pro- 


ACO, Delegazione India, Soriani del Malabar 1883-1914, rubr. 109, vol. 3, fasc. 1, 
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ject for the reunion of the two groups had reached a high point with 
the Jacobite leader Mar Dionisius I (alias Mar Thomas VI, 1728- 
1808). But his move was frustrated largely by the missionaries of 
Yerapoly, who feared that they would lose their own hołd in Malabar, 
if Romę were to admit and appoint him as a bishop of the Tho- 
maschristians.'’^ Ali the Surianis would go after him (cf. John 11:48)! 

Manikkathanar launched again efforts at reunion. His mother was 
a Jacobite convert and he had several influential Jacobite relatives 
and friends. He was friends with the Jacobite bishop Mar Dionysius 
Pulikkott and the lay leader Yarghese Mappila Kandathil. Together 
with them he launched 7dfyai7:ya Sangham in 1882, an association for 
the unity of the jdti or community. Its practical goal was the social, 
cultural, educational and economic betterment of the community 
and it was patronised by the vicerW of India. The preamble of its 
Statutes stated: ' 

The Syrians of Malabar, commonly called Nazranees of St. Thomas, hav- 
ing been divided into two rcligious parties called Pazhayacoottucar 
(people of the ancient party) and Puthencoottucar (people of the reccnl 
party), have become two weak fractions as broken members of a body 
and deprived of the progress in the social status by education, civilization 
and elevation to high offices which should proceed from the national un- 


The aim was not exactly the unity envisaged by the ecumenism of 
today, which is fuli ecclesial communion. The Roman formula, con- 
veyed by Aiuti and Lavigne, was return or reunion or conversion. Aiu- 
ti’s directiye to Nidhiry regarding Mar Dionysius was "to smoothen 
the way for his return into the bosom of the Church of Jesus Christ,” 
... and he "should have a fuller trust and un unlimited confidence in 
the Holy See, which is the most kind, the most affectionate and the 


Jacob Kollaparambil, "Mar Dionysius the Great of Malabar for the One Tnie 
Fold," OCP 30 (1964) 148-192. The Bishop of Cochin Jose da Soledadc, OCD, insisted 
on the continuation of the Latin jurisdiction: "Supposta la conyersione del Vescovo 
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dizione di Propaganda," (p. 190. 
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for the Syrian National Union Association in Malabar." The thirty-four articles or 
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'Fr. E. A. Nidiry" (p. 523) to infortn Romę we read: "Notę to the 9'^' rule. This rule is 
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most tender of mothers.’"*® Manikathanar and Mar Dionysius drafted 
a joint project to start a union college in a twenty-two acre Woodland 
Estate they had bought. Lavigne ordered his vicar generał to quit the 
Woodland Estate and thus nipped the project in the bud. He could 
not envisage a Catholic bishop cooperating with a heretical and 
schismatic bishop on an equal footing. 

In Malabar the Jacobites of today were the Nestorians of yester- 
day; their heresy was the veneer of a schism that was thrust upon 
them by the Padroado “Paulistars.” Ali would be in one fold, no mat- 
ter the face-saving gimmicks of Chalcedonian and Ephesian chris- 
tologies, if only Romę would restore the pre-Diamper church order. 
But Romę was all too entangled in difficult diplomacy with the Pa¬ 
droado, which had to be quickly restored as soon as it was sup- 
pressed. 

Manikathanar could easily floor any controversialist. Wherever he 
went the Jacobite priests used to go and meet him personally at night 
like Nicodemus and carry on long conversations with him. He was 
welcome among the Jacobites like one of their own leaders. When he 
was appointed vicar generał, he was accorded festive receptions in 
the main Puttenkur or Jacobite centres like Tripunithura, Ampalloor, 
Kandanad, Mulanthuruthy and Udayamperoor (Diamper), with the 
priests paying him homage, as if he were their own bishop. After the 
official frown on Jdtyaikya Sangham, some of them joined the Catho¬ 
lic Church keeping their West Syrian rite.'*^ 

The Principal objections of the Jacobites to reunion, as formulated 
by Manikathanar from first hand knowledge, were two. First, their 
forefathers had quit after having petitioned Romę in vain for a native 
bishop; "now to return before being granted their petition, is to show 
that their forefathers were wrong." Second, their forefathers had 
swom at the Coonan Cross never again to submit to a Jesuit ("Paulis- 
tar”) bishop; “now to submit to Monsignor Lavigne ... is to break the 
oath of their forefathers. This is against their conscience.’"*’' These 


Aiuti to Nidhiry on 6 Novcmber 1888’. ACO, SRCM, II (1878-1889), f. 1363. 
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objections were patently of the practical order. Division was due to 
non-theological factors and the Jdtyaikya Sangham was conceived as 
practical ecumenism. But with the death blow dealt to it by Lavigne, 
the non-theological factors gradually underwent a mutation into 
dogmatic ąuestions, investing division with dignity and destined to 
figurę on the agenda of modem ecumenical dialogues. 

Jesuit historian Edward Hambye credits Lavigne with having se- 
cured the conversion of some Jacobite priests, which was as a matter 
of fact thanks to Manikathanar.'*® Lavigne seems to have been un- 
aware of the Jacobite objection number two mentioned above. He did 
not realise that for "the reunion of the Jacobites” as a Jesuit bishop 
he was not suited; indeed that he was the obstacle number one! He 
suspected Manikathanar to be a crypto-schismatic. He was persuaded 
that schism was endemic to the Surianis, but like the other mission- 
aries he did not ask the ąuestion why tnis was not so for centuries 
prior to their arrival — and of course like them he too could not fore- 
see that, after they handed over power, Malabar would be schism-free 
for a whole century and morę. 

Though the Jdtyaikya Sangham was suppressed, Manikathanar felt 
that much could still be done through the press. Chiefly through his 
initiative a periodical called Nasrani Deepika had been started in 1887 
as the organ of Jdtyaikya Sangham. He was its founder-editor as well 
as its Yerapoly-appointed manager. It evolved gradually into the 
leading Catholic daily of Kerala. He heartily supported also the sub- 
seąuent establishment of a periodical called Malayala Manorama, by 
his Jacobite friend Kandathil Yarghese Mappila, destined to become 
the leading daily of Kerala. The two organs, united in their origin in 
Manikathanars heart, would in course of time diverge and rival be- 
fore reaching the current pose of respectful ecumenical distance. 

While pursuing the objective of the Sangham, Manikathanar felt 
the need for unity in one’s own house in the first place. Hence he 
strove for the integration of the Northists and the Southists in one 
community in a kind of "ad intra ecumenism." He was keenly aware 
of the incongruity of the division between (what he called having in 
mind the Sanskrit-Malayalam word jdti) these "sects” or "castes” in 
the one Church of Christ. He wrote: 

I was ihe first person to advocatc the abolition of the caste Ijdti] distinc- 
tion between the Nordists and the Suddists. After consulting the late Fr. 
Joseph Tharayil, the Suddist councillor to His Lordship Bishop Lavigne, 
and some other chief members of the Suddist community, we resolved to 
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gel a written consent of ihe influcntial men of both ihe parties to appoint 
some Suddist priesls in the Nordist churchcs and vice versa as vicars and 
through their exhorlalion and inOuence to get consent for intermarriage 
between the iwo sccts, which would gradually lessen and finally abolish 
the long existing distinction, without any violent measure. But thai idea 
was abandoned on account of the premature dealh of the said Fr. Joseph 
Tharayil and my removal from the yicar-gencralship/^ 


Father Joseph Tharayil was Manikathanars colleague in the curia 
as one of the two Southist consultors of Bishop Lavigne. He was not 
one of the fifteen signatories, headed by Mathew Makii, who wrote to 
the Cardinal prefect of the SCPF to thank him for sanctioning the ap- 
pointment of Makii as the Southist vicar generał. In the plan for the 
social and ecclesial integration of the Southists and the Northists, 
(through the influence of lay leaders, exchange of parish priests, in¬ 
termarriage) it is significant that Manikathanar mentions the support 
of the Southist consultor Father Joseph Tharayil, and not the 
Southist vicar generał Mathew Makii. Manikathanar was the ac- 
knowledged leader of the whole Suriani community, not of a faction. 
Just as he spoke in the public meetings of the Northists “he used to 
be invited to preach in the important churches of the Southists.He 
was a charismatic leader who could unitę all with his charming ways 
and universal love. While Joseph Tharayil and many other Southist 
leaders knew that union is strength, Mathew Makii with a few 
Southists saw that division was power. And power they would have 
with division. 

Manikathanar did not give up his role as the Moses of Syro-Mala- 
bar autonomy for the perąuisites of Lavigne’s pałace. Tale-bearers 
had the ear of the Lord of the pałace. With His Lordship overruling 
the advice of the vicar generał as well as of his counsellors, the rifl 
between the two widened. Lavigne kept reminding Nidhiry that his 
vicar generalship was not for ever but at the pleasure of his superior. 
As soon as Aiuti and Simeoni were replaced he had that pleasure. He 
suggested to Nidhiry to submit his resignation for sickness.^' He then 
issued an edict on 11 May 1892 granting Nidhiry the “reąuested ex- 
oneration” from office "for sickness” and appointing him parish 


Nidhiry, 254-255. The terms "Nordist” and "Suddist" are Italianisms used 
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text. 
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priest of Kuravilangad. In his place, Father Joseph Thayyil was ap- 
pointed as the new vicar generał for the Northists. The latter was, ac- 
cording to Lavigne’s own later certificate, ignorant of English and 
Latin and “devoid of vivacity;’’ and Mathew Makii, his Southist vicar 
generał was "young, educated, humble and obedient,” or in other 
words, “lacked energy”^^ — with these ąualities they were both pliant 
and harmless as vicars generał. Lavigne, just łike his later namesake 
Charles de Gaulle, would not permit any solar eclipse by a palti^ 
moon.^^ 

Vicar generał Nidhirys dismissal was widely criticized as unfair. A 
group of twenty-seven priests lodged a complaint about it to the new 
apostolic delegate Ladislaus Zaleski. Incensed, and probably suspect- 
ing Manikathanars hand behind the denunciation to the delegate, 
Lavigne contrived that his degradation was driven farther down. He 
depriyed the parish of Kuravilangad of its foijane status, which was 
transferred to Muttuchira parish. Kuravilangad was one of the fore- 
most and ancient Christian communities of the Thomaschristians, 
the home of archdeacons and of other leaders down the ages includ- 
ing the erstwhile Bishop Chandy Parampil. It is doubtful if Lavigne 
himself realised the depth of the humiliation he was inflicting on it 
and on Manikathanar. Lavigne did not stop even there. He humili- 
ated Manikathanar still further by reąuiring him to publish and exe- 
cute the decree of excommunication which he inflicted on the latters 
younger stepbrother, deacon Abraham Nidhiry in 1892. 

Manikathanars habitual “Jesuit obedience” saved him from be- 
coming a Malabar Luther. He never defied legitimate church author- 
ity. Even when unfairly treated, as with his dismissal from the office 
of vicar generał, he did not complain or speak ill of Lavigne or can- 
vass support for himself. He endured suffering in heroic silence with- 
out being reduced to inaction. As parish priest, he worked hard for 
the betterment of Kuravilangad. He started a school in 1893 to teach 
English (not favoured before by the Carmelite missionaries of 
Yerapoly) besides Malayalam and secured it State grant in the follow- 
ing year. He constructed a large and magnificent two-story presbytery 
in 1901 with a spacious hall close to his own room for yogam. In the 


52 ACO, SRCM, II (1878-1889), f. 1543; Yaricatt, (n. 9) 402. 
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same year he aiso madę arrangements with the postał department to 
have a post office opened at Kuravilangad. 

But his interests went beyond the parochia). Although Jdtyaikya 
Sangham was done to death, Manilcathanar reached out to all, caring 
for the welfare and progress of all Malayalees, irrespective of religion 
or caste. One such common initiative was a petition addressed to the 
Travancore State govemment called Malayalee Memoriał. It was, in 
substance, a distant, local version of the Bill of Rights: it sought to 
secure a better deal in social and political life for the non-Brahmin 
population, both Christian and Hindu, particularly in the assignment 
of govemment posts so far reserved to the Brahmins. The draft had 
secured 10028 signatures. But it contained a hint that the Nair com- 
munity was in the forefront of the service of the country. It was the 
lid that opened the Pandora’s box. Spokesmen for each community 
started exalting its own patriotic record. The debate ran into a crisis. 
Yarious leaders sought Manikathanars intervention to save the Ma¬ 
layalee Memoriał. In a public meeting held at Kottayam and attended 
by representatives of all the communities, including bishops, some 
participants demanded at the start that the offending sentence be 
struck out. Some others opposed this move. Manikathanar, the chief 
speaker, rosę to the occasion and during the course of a heart- 
warming oration for unity he stated: "We are all brothers, Malayalees. 
This Memoriał is our manifesto. If a son says that he loves his fathcr 
morę than the other sons, will they remonstrate? Does not each son 
have the right to claim the same thing?” There was a thunderous ap- 
plause, in which the cold antagonisms melted into warm unity. That 
was the performance of a tali statesman. 

Lavigne did not hear that thunderous applause. He had come to 
Malabar to govem. Indeed, during his reign he did make some real 
contributions. He started St. Berchman’s High School, Changa- 
nacherry, and got several Jesuits to be on its Staff in order to improve 
the ąuality of education in the vicariate. That was of course a long- 
range project and supposed the continuation of foreign hegemony, 
contrary to Manikathanars stance. Lavigne started several other 
schools, a minor seminary, and morę than twenty centres of catechu- 
menate for the evangelization of the Iow castes. Besides these valu- 
able contributions,^'* there were also others in the fields of missionary 
activity and the promotion of religious life.^^ 


Edward Hambye, S.J. has sketched a uniformly bright picturc of Lavigne (n. 3, 
pp. 127-131), which is based chiefly on some Frcnch publications. It needs to be tem- 
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However, Lavigne, unlike his colleague Medleycott, who is even 
today gratefully remembered as the founder of Trichur archdiocese, 
did not win the goodwill of the people, much less their love. He kept 
and was kept at a respectful distance. With his hauteur, autocratic 
manners and disregard for the Thomaschristian traditions, he pro- 
voked widespread popular revo]t. The apostolic vicariate of Kottayam 
became dysfunctional. There was chaos, his health deteriorated, and 
he had to be replaced. The apostolic delegate Zaleski informed Romę 
of the dismal State to which the vicariate had fallen: "The relation in 
the Yicariate of Kottayam, is one of mutual dislike and of mutual dis- 
trust between the apostolic vicar on one side and the people and 
clergy on the other; and, humanly speaking, there is no possibility 
that it could return to a normal State. 

A successor to Lavigne had to be found. In Layignes eyes Manika- 
thanar, the leader of the movement for native biśjhops, was “the evil 
genius of the Malabar Christians’’^’' and was not suited to be madę 
bishop. A century earlier, Malpan Joseph Kariattil, on his way to 
Romę and Lisbon to report the problems of Malabar, was regarded 
by the missionaries as the chief trouble-maker of the Malabar 
Church;'’® and half a century later, Mahatma Gandhi will be seen as 
the evil genius of India or as a "half-naked fakir,” according to Win- 
ston Churchill, who will also predict Indias collapse after independ- 
ence for want of able leaders — regardless of Jawaharlal Nehru, Ra- 
jendra Prasad, Yallabhai Pattel and other stalwarts who built up In¬ 
dia as the world’s largest democracy. In the ecclesiastical politics of 


George rightly criticises Jesuit Lavigne's narrow vision of "ecumenism,” but rcgards it 
as due to "the constitutions of the Society of Jesus" (n. 1, p. 434) without any citation. 
Mellano, OCD, too opposed the Syrian Christian Association in his letter to the SCPF: 
"The Union of Catholics and the Jacobites in the same association of people governed 
by universal suffrage... is contrary to the spirit of the Catholic Church and cannot but 
produce disastrous results”; ACO, SRCM II (1878-1889), f. 1260. The SCPF itself for- 
bade the Catholic-Jacobite union college at Kottayam with the approval of the pope 
(Yaricatt, [n. 9] 86). Such was the prevalent Catholic posturę before the advent ol 
ecumenism; it was not a specific trait of the Jesuit constitutions. 

Hambyc writes of Lavigne: "He founded a congregation of Tcrtiaries of St. 
Francis of Assisi..." (n. 3, p. 129). Indeed, Lavigne was long regarded as the founder of 
the Franciscan Clarist Congregation, but no longer. See George Nedungatt, S.J., 
"Typology of Founders,” Commentarium pro rehgiosis, 79 (1998) 96-119, at 103-104. 

ACO, Acta 189,3, vol. 25, f. 49, Zaleski to Ledochowski; cit. Yaricatt, (n. 9) 202. 

ACO, Deleg. India, Soriani Malabar 1889-1900, rubr. 109, vol. 1, fasc. 5, f. lv 
(Lavigne to Ledochowski, 4 April 1896: "... le Perć Nidiri qui est le mauvais genie dc.s 
chrćticns du Malabar"). 

Thomman Paremmakkal, Yarthamanappusthakam, translated into English by 
Placid J. Podipara, (OCA 190), Romę, Pontifical Oriental Institute, 1971, p. 79. 
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Malabar, Manikathanar was like a “half-naked fakir” for some Chur- 
chills occupying high places in the Catholic Church. 

Manikathanar had two faults: being too far ahead of his times and 
being far morę gifted than his jealous bishop. Lavigne honestly be- 
lieved that it was better for the Surianis to continue to be governed 
by European missionaries and benefit from Jesuit education. And just 
as Mahatma Gandhis clarion cali “Quit India" and program of “home 
rule” irked the British who be]ieved that they were on their mission to 
civilise India, so did Manikathanars agenda of church govemance by 
autochthonous bishops irritate Lavigne. 

In 1895 Lavigne left for Europę, chiefly to care for his health but 
also to collect funds for the high school he had started at Changa- 
nacherry. In Romę, during his ad limina visit, Pope Leo XIII was not 
amused. Lavigne was never to return to Malabar, where he had left 
behind a revolting odour. “He was appointed coadjutor to Mgr. Gazet, 
S.J., vicar apostolic of Northern Madagascar, but soon afterward this 
nomination was changed [because of the opposition to it from the 
French govemment]. He was madę bishop of the diocese of Trin- 
comalee in Ceylon [Sri Lanka] on 27 August 1898.”^^ He was not 
missed in Malabar and he died in his native France on 11 July 1913. 


4. SIDELINED AGAIN: UndER A SOUTHIST BiSHOP 

The apostolic delegate Ladislaus Zaleski, a Pole, succeeded Andrea 
Aiuti in 1893. Fr. Aloysius Maria Benziger, OCD, was his secretary, 
from whom he borrowed the thesis of the Carmelite missionaries that 
the “Surianis” were not worthy to be madę bishops as they lacked 
theological formation. Indeed, the theological formation in the semi- 
naries run by the Carmelites was lamentably inadequate.“ They had 
systematically pursued an obscurantist policy in priestly formation to 
keep the natives under control.^' However, Manikathanar was not 


Tisserant - Hambye, Easlem Christianity, (n. 3) 131. 

ACO, De/eg. India, Soriani Malabar 1889-1900, rubr. 109, vol. 1, fasc. 14, f. 1; 
ACO, Ponenza, March 1896 (n. 6); ACO, Acta, vol. 18, ff. 261-263. 

Zaleski wrotc of the "sad plight of Malabar,” where native pricsts were system¬ 
atically kept "debased and humiliated" (ibid., fasc. 2, f. 6v). According to a report of 
his predecessor, apostolic delegate Andrea Aiuti, the Carmelite missionaries, with the 
approyal of Archbishop Leonard Mellano OCD of Ycrapoly, had inculcated humility 
in the native seminarians rather than knowledge, lest “puffed up by knowledge, they 
should cease to rcspect us any longer." Here is the text of Aiutfs report: “la scienza 
non ś per loro, anche perche, se insegnasssimo loro ąualcosa, essi dopo averla im- 
parata, si gonfierebbcro, diverrebbcro stiperbi e non ci rispettcrebbero piu. Bella 
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really a seminary product; he had got his priestly formation mostly 
from tuition by priest-teachers called malpans. Zaleski admitted that 
the situation of the Surianis being govemed by Latin bishops was 
“abnormal” and that the Surianis were "some way right and even had 
the right to demand bishops of their own rite."*^ g^t he could not just 
find any Suriani priest worthy of the episcopate — Bishop Chandy 
Parampil of former times being screened out of Zaleskis vision. He 
saw Manikathanar as a great trouble shooter, a crypto-schismatic in 
dark liaison with the Jacobites, albeit an immensely popular figurę. 
He wrote to the SCPF on 12 July 1896, postulating a pure hypothesis 
that, if an election for a native bishop were to be held in the assembly 
of priests and laity of Malabar, the one elected would be Father Em- 
manuel Nidhiry.*^ 

Asked by Zaleski to propose a tema of episcopal candidates to be 
transmitted to Romę, Lavigne recommended Matfjew Makii, George 
Tharayil and Aloysius Pazheparambil. And asked by the SCPF 
whether there was any worthy Suriani priest, he suggested Makii for 
the Southists and Pazheparambil for the Northists, probably under 
the supposition that each would still be under a Jesuit bishop. 
Needless to say, Manikathanar was not considered by Lavigne at all. 

On 28 July 1896, with his brief Quae rei sacrae, Pope Leo reorgan- 
ized the structure of the Syro-Malabar Church, by erecting three ap- 
ostolic yicariates, namely, Trichur, Emakulam and Changanacherry. 
And despite the persistent but loyal opposition of Zaleski, regularly 
briefed by the Carmelite missionaries, the pope appointed three Syro- 
Malabar priests as vicars apostolic: Mar John Menacherry for Trichur, 
Mar Aloysius Pazheparambil for Emakulam, and Mar Mathew Makii 
for Changanacherry. They were each to be directly dependent on the 
Holy See. Though this reorganization responded finally to the desire 


ragione dawero! (stress in the original): ACO, SRCM, II (1878-1889), f. 1428; sec 
also ibid., f. 663v. However, the jesuits taught Latin, Syriac, philosophy and theology 
at the seminary they ran at Yaipicotta. 

ACO, De/eg. India, Soriani Malabar 1889-1900, rubr. 109, vol. 1, fasę. 1, f. 3v 
(Zaleski to Lcdochowski, 7 October 1893). But Zaleski did not go farther and say with 
Stephen Borgia, secretary of the SCPF from 1770 to 1789: "A foreigner in China will 
never bc a good shepherd for the flock, sińce he is not on the one hand in a position 
to guide and pasture it frecly, and on the other, sińce he is a foreigner, it is difficult 
for the people to have the same confidence in him that a son should havc in his fa¬ 
ther. ... F.uropeans in China will be shepherds in name, bound indeed to the flock but 
not loved by the flock.” (APF, Scrinure Originali Congreg. Particolari, vol. 65, ff. 386- 
404; Yaricatt, (n. 9) 502. 

ACO, Deleg. India, Soriani Malabar 1889-1900, rubr. 109, vol I, fasc. 4, f. 2 v. 

Yaricatt, (n. 9) 401-403, 494. 
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of the people to have bishops of their own rite and nation, it did not 
fully satisfy all and was problematic on three counts: 

— Lack of administmtive unity. For any matter pertaining to the 
whole Syro-Malabar Church the three vicars apostolic had to petition 
the Holy See unanimously, sińce it lacked a proper, unified hierarchi- 
cal head at the local level. 

— Northist dissatisfaction. The Yicariate of Changanacherry was 
entrusted to a Southist, who being suspicious of Northist domination 
was known to have pleaded for the continuation of the Latin rule by 
foreign Carmelites. 

— Southist dissatisfaction. The Yicariate of Kottayam was sup- 
pressed, although Kottayam was a bigger town than Changanacherry 
and a stronghold of the Southists; and the Southist Mar Mathew 
Makii was appointed to the newly erected Yicariate of Changana¬ 
cherry, a Northist centre. 

But above all, the worthiest of candidates, Manikathanar, was not 
one of the three new vicars apostolic. When after receiving their epis- 
copal ordination in Kandy, Ceylon (today, Sri Lanka), the three 
reached their sees, the vicars apostolic of Trichur and Emakulam 
were received with grand ovations; but, in striking contrast. Mar 
Makii was not given a warm reception at Changanacherry. Indeed, he 
would not have got any reception at all, or got a hostile reception, if 
Manikathanar had not intervened and saved the situation. In the 
promotion of Makii many saw an open slight, if not insult, to Mani¬ 
kathanar. In reaction. Makii was ostracised. In less than fifteen years, 
the Syro-Malabar ecclesiastical map would have to be redrawn again. 

Who was this supplanter of Manikathanar? After his clerical for- 
mation under the Carmelites at Puthenpally Seminary and priestly 
ordination on 30 May 1874, Mathew Makii (1851-1914) taught Syriac 
and Latin there; he then served in various parishes as parish priest; 
and was chosen secretary to Bishop Marcellino, OCD, auxiliary of 
Yerapoly for the Surianis. With this portfolio, he met the apostolic 
delegate Andrea Aiuti at Ooty to plead for the establishment of a 
separate apostolic yicariate for the Southists under a foreign Carmel- 
ite prelate (Marcellino). Thus he had implicitly opposed the appoint- 
ment of Jesuit Lavigne as bishop! Yet on 8 January 1890 he was in- 
stalled by Lavigne as his vicar generał for the Southists. “What a 
wonderful thing! What a holy yengeance! They who refused to accept 
a bishop to reign over them were recipients of all kinds of favours 
from the same bishop till his death!” Such was the astonished com- 
ment of Mar Aloysius (Louis) Pazheparambil, a Northist colleague of 
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Makii in the diocesan curia as Lavigne’s secretary and later again as 
vicar apostolic of Ernakulam.‘='’ 

The Southists of the vicariate numbered about 10,000 in all. They 
had nine churches of their own and two jointly owned with the Nor- 
thists, who were about 96,000 strong with 141 churches and 271 
priests. Even so, sińce 1890 each community had a vicar generał; 
each had two counsellors of the bishop in the episcopal curia. The 
Northist majority resented this numerical parity of representation 
without regard for proportion. The Southist minority had in the past 
lived under the Northist archdeacons, and once even under a Northist 
bishop, Chandy Parampil (A]exander de Campo), who governed the 
Church "efficiently" for twenty-four years (1663-1687). But it had 
never happened before 1896 for the Northists to be under a Southist 
minority ecclesiastical head. Makii as the vicar apostolic of Changa- 
nacherry found himself in that unenviable position. But it was not 
simply a matter of numbers. Was not Makii, who nad asked for the 
continuation of the foreign Carmelite rule, a masked double agent 
and time server? 

The Northist pride was wounded. The vicariate of Changanacherry 
was in revoIt. There was widespread fear that the inauguration of 
Makii would be a catastrophe. In order to restrain "the yehement cur- 
rent of fury of the great mass,” Manikathanar was called up from his 
sick bed in Trivandrum hospital. All knew that only he could calm the 
generał agitation and control the situation. Thanks to his intervention 
Makii was accorded a peaceful reception, albeit modest. In great 
form, Manikathanar delivered the inaugural speech in the Syriac lan- 
guage, without a written text, (as he would do again for the inaugu¬ 
ration of the newly built bishop’s residence in Emakulam in 1900). 
That was for form. But he knew that form would not calm the fury of 
the crowds. He told the protesting Norhtists that they were right to 
protest, but "first obey, and then protest using all lawful means.” In 
doing so he would be with them. He was ever the master statesman. 
Mar Makii was grateful to him for saving the day. He convoked a con- 
ference of priests and laypeople on 17 December 1897 at Changa¬ 
nacherry. Manikathanar was asked to speak in the beginning. But 
when Makii started to speak, there were cat calls, then protests. The 
situation ąuickly got out of control and he had to Ieave the hall. 


Mar Louis Pareparambil, An Account of a Very Important Peńod of the History of 
the Catholic Syńans of Malabar, Puthenpally (Ernakulam), 1920, Part III, p. 140. 
"Pareparambil’’ is written aiso "Pazheparambil’’. 
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Bishop Makii and Manikathanar continued to maintain friendly 
relations, but they were never really cordial. Makii confirmed the 
premier priest of the vicariate as diocesan consultor and treated him 
deferentially. He invited him specially for the feast of his patron St. 
Mathew. However, Makii was also petty and mean to him. Manika¬ 
thanar was once under hydropathy treatment, which could not be in- 
terrupted without medical harm, when he received a notification 
from the curia to join the annual retreat. He wrote respectfully to 
Bishop Makii pointing out the danger of interrupting the treatment 
and asking permission to make the retreat later privately at home 
along with two other priests. But Makii merely put him up with a 
second group, causing interruption of treatment. Manikathanar faced 
it gamely.^^ 

Makii found himself unable to escape or throw off allegations of 
Southist nepotism. Not a few radical Northists pressed for his re- 
moval from office, but Manikathanar, the leader of the cause for a 
Northist bishop, did not want his removal and never put his signature 
to any of those petitions. At Manikathanars death, Makii reportedly 
burst into tears. Conceivably, they were tears of mixed emotions: sor- 
row for a lost loyal friend mingled with regret for having supplanted 
a worthier man, reminiscent of OT Jacob, who had supplanted his 
elder brother Esau and pilfered the firstboms birthright and blessing 
by cheating a blind father (Gen 27:1-29). After Manikathanars fu- 
neral, diverse communities madę a joint proposal to build a memo¬ 
riał to honour their late hero, but Makii was again mean and said No. 

The Northists never quite forgave Makii for that "most unkindest 
cut.” They had always eyed him as a sly manoeuvrer for the Southist 
cause. If separation is what he wanted, he would have it. Though he 
tried his best to rise above factionalism in his pastorał governance, 
the Northists were not appeased. Always accusing him of favouring 
the Southists, they sent many petitions to Romę demanding his dis- 
missal. In a petition entitled Libellus supplex of 1907 and signed by 
many Northist priests of all the three vicariates, they blamed the ap- 
ostolic delegate Ladislaus Zaleski for having preferred Makii [implic- 
itly, to Manikathanar] and pursuing the old policy of divide and rulc. 
They asserted that the appointment of a Southist to Changanacherry 
was the cause of all the unrest and agitation in Malabar.^^ Lay repre- 
sentatives from all over the vicariate assembled and — even without a 
Coonan Cross to rally round — declared that they would no longer 


V. C. Gcorge (n. 1) 793-794. 
ACO, Prot. No. 19099/1907. 
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submit to Makils authority. Makii suspended a priest accusing him to 
be the ringleader of the agitations; but this only poured oil on the 
embers provoking further protests with public demonstrations and 
distribution of leaflets. The situation got fully out of control and Mar 
Makii fled Changanacherry and stayed in a Southist parish in 
Kottayam. 

The apostolic delegate Zaleski at first tried to minimise matters 
but later confessed that the appointment of Makii as the vicar apos¬ 
tolic of Changanacherry had been a mistake.^® To mend matters, he 
proposed to the SCPF to appoint a Northist coadjutor to Makii with 
the right of succession. There was of course no public confession of 
past mistakes. That was not ecclesiastical policy till Pope John Paul II 
first did it in 2000 with his Great Jubilee Year confession of “the sins 
of the Church” to the shock of several cardinals. But the wrongs done 
to the Church of the Thomaschristians were not on tl^e pontifical list 
of the sins of the Church then publicly confessed by the Polish Pope 
Karol Wojtyła. 

In 1904, shortly before Manikathanars death, the Civilta Cattolica 
had featured an unsigned article (by the editor Father Bartoli, S.J.) 
on India under the rubric "Contemporanea” in connection with the 
apostolic delegate Zaleski’s visit to Malabar. The article referred to 
the situation in Malabar hinting at the danger of a Northist exodus to 
the Jacobite fold.^^ This was the editors addition to the text, which 
had been submitted and proof-read by the seminarian Maihai 
Kochikunnel, who was the Northist lobbyist studying at the Propa¬ 
ganda College and Manikathanars correspondent. Manikathanar got 
very uneasy about that addition about the risk of a Northist schism 
and wrote to him to have a correction inserted in the following num- 
ber of the same periodical denying that there was any such schis- 
matic tendency among the Northists. However, the seminarian judged 
it diplomatically unwise to want to correct the editor. Bartoli was fa- 
Yourable to the Northist cause, having had pretty close knowledge of 
the situation in Malabar when he was a missionary in Mangalore. In 
the end, Manikathanar acąuiesced after failing to convince the semi- 


Zaleski wrote to the SCPF on 11 ApriI 1911: "If the agitation and rebellion still 
continue in Changanacherry, it is because of the mistake madę by giving theni a 
bishop of another caste or nation that is considered inferior to the vast majority of the 
people” (ACO, Deleg. India, Soriani Malabar 1883-1911, mbr. 109, vol. 2):‘‘e per ragio- 
ne dello sbaglio che fu fatto, dando loro un vcscovo di altra casta o nazione, conside- 
rata poi eonie piO bassa che l’immcnsa maggioranza del popolo." 

"India, nostra Corrispondenza,” Civilrd Cattolica 55 (1904) 113-123: “II Dclegato 
apostolico Mgr. Zaleski in visita ncgli Stati di Travancore e Cochin,” (pp. 120-122). 
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narian thal even diplomacy should yield lo truth.’° But the episode 
shows clearly and unequivocally how unfounded was the suspicion of 
Lavigne and Zaleski that Manikathanar was a crypto-schismatic. 

The Southists had complained of “Northist persecution,” which, 
even with an understandable dose of exaggeration, had surely its 
foundation in the way minorities are treated by the majority every- 
where, Malabar being no exception to the generał rule. Foreigners 
blamed caste for the traditional Southist-Northist riyalries.’'' That 
stance, however, fails to appreciate the fact that those rivalries had 
been adminislered during a millennium and morę by a Northist 
archdeacon, who used to be elected by the Northists and the 
Southists together and who was the leader of both the jatis. Under 
that system Manikathanar would have been chosen archdeacon — 
and probably become Mahatma Manikathanar. 

5. LAST DAYS and THE SUNSET 

Manikathanar seems to have had a presentiment that his days 
were coming to a close. In spite of that, or rather for that very reason, 
he kept up a very demanding Schedule of work past midnight till one 
or two. Besides answering certain ąuestions of Thomaschristian 
church history, as commissioned by the vicars apostolic, he kept 
sending petitions abroad pressing for autochthonous bishops. His 
model was the widów in the Gospel, who kept pestering the godless 
judge till she got her way. Manikathanar wrote letters, memoran- 
dums and articles in English, Latin and Italian, languages in which 
he had acąuired remarkable mastery. He composed a Latin poem to 
felicitate Pope Leo XIII and spiced his petition for a Northist bishop 
with it. Upon Leos unforeseen death he had to change that wording 
to felicitations for the newly elected Pope Pius X. He wrote Italian 
(but had it first corrected for the language) to get his message across 
to those who had power in the Roman Curia or were able to influence 
it from outside through publications in the Italian media like L'Osser- 
vatore Romano, Civilta Cattolica, Vera Roma and Giomale di Italia. 
Wanting to inform those able to influence public opinion as well as 
Church authorities, he wrote research tracts on the history of the 


™ V. C. George, (n. 1) 894-899. 
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Thomaschristians, which would later serve Falher Bernard, the pio- 
neering compiler of Thomaschristian history.^^ 

For the last few years he worked past midnight far inio the smali 
hours, wearing himself out in the sernice of the Syro-Malabar Church, 
the probable cause of his death by seeming heart failure. He used to 
spend the whole moming in the church till about e]even oclock: he 
devoted one hour to prayer before mass, then followed the mass, 
hearing confessions, the recitation of the sumara, fifteen decades of 
the rosary, and work in the office of the parish priest, etc. On Fridays 
he kept to the practice of the holy hour. The evening examination of 
conscience was followed by five decades of the rosary. His last week 
on earth he spent mostly in prayer and meditation with his eyes 
raised on high and shedding tears. The day prior to his death was a 
Sunday. He received the sacrament of penance, said mass, and 
arranged for the crucifix on the wali of his room to be suspended 
from the ceiling over his easy chair, so that he could readily kiss it. 
The next day moming, Monday 20 June 1904, he said he felt intense 
pain in the chest. As his last moments drew near, seven priests rushed 
to give him the anointing of the sick, after which he died peacefully. 
It was 9.00 a.m. 

The funeral of Manikathanar took place in the same evening. A 
crowd of over 7000 gathered as soon as the news of his death spread. 
The sacred rites were presided over by Bishop Mathew Makii and at- 
tended by morę than 50 priests. The bier was taken out through the 
town in procession, a funeral honour reserved normally to dignitarics 
like bishops. His body was buried in the parish church of Kuravilan- 
gad, a rare privilege accorded till then only to Bishop Chandy Param- 
pil and Father Panankuzhakal, a saintly priest. Catholic schools were 
closed, public meetings were held and deliberated on erecting a 
memoriał to the deceased. A poet sang of “the light and leading star 
of the Syrians." Letters of condolence poured in from distinguished 
personalities regardless of religion or faction; from the Travancorc 
Dewan (premier) Krishnaswami Aiyer, from the poet laureate Kerala 
Varma, etc. The former apostolic delegates Agliardi and Aiuti wrote 
letters of condolence; the sitting delegate Zaleski did not.’'^ 


Bernard of St. Thomas, TOCD, Mdrtlomma Krislidnikal, 2 vols., Palai, 1916, 
Mannanam, 1933; Id., A Brief Sketch of [he History of the St Thomas Chństians, Trichi- 
nopoly, 1924 

Zaleski opened his mind about Manikathanar a little later in a speech to the 
seminarians of Puthenpally. Hc referred to him (without naming him) "as a troublc- 
maker for thirty years; a man who with his evil deeds opposed the religious and cul- 
tural Progress of the Malabar Catholics; an evil priest callcd to account by God, hopc- 
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The diaiy kept by Manikathanar casts light on his spirituality. It 
revea]s a holy priest, a man of prayer and penance. During a retreat 
he noted down: daily rosary, fast on Fridays with the wearing of the 
penitential chain of thoms; use of the latter also on other days or at 
least for some time during the day; examination of conscience twice a 
day with generał and particular examen.'''' For his daily meditation he 
used an Italian book entitled Meditazioni per tutti i giomi. Father 
Bernard, T.O.C.D., his colleague and historian, recorded that he was 
a "pious priest.” 


6. ECLIPSE IN THE Ecclesiastical Empyrean 

How Manikathanar would have shaped Malabar church history, if 
he had been appointed bishop, is a ąuestion that can now be the 
subject matter of a novel, not history. That would be like asking what 
Joseph Kariattil, the Lisbon-appointed Suriani Archbishop of Cran- 
ganore (1783), would have done, if he had not died during his return 
joumey on 10 September 1786 in Goa. Exercises in such futuribles 
are neither history nor futurism. But history is not only the record of 
what actually happened but also insight into how events could have 
been shaped. Thus Cardinal Tisserant writes; “The consecration of a 
local bishop would have put an end to the intrusion of the Mesopo- 
tamians. To the less prejudiced mind this was elear. But only too 
often vested interests succeeded in befogging the issue....”’'^ 

As we saw, French Jesuit Charles Lavigne madę a mess of things 
in Malabar, where Manikathanar could have performed better. 
Mathew Makii, the protege of the Carmelites and Romes choice, was 
not a persona grata for those whose idol was Manikathanar. In the 
traditional polarisation between the Northists and the Southists, 
Manikathanar had a better chance to succeed than Makii as the suc- 
cessor of Lavigne. A century earlier in 1778, the Southists and the 
Northists had met together in a yogam and voted for and financed 


fully without a successor or imitator among the priests of this country” (V. C. George, 
n. 1, pp. 955-956). No one is morę blind than the blind who think they see. Could 
Zaleski say what the "cultural progress” opposed by Manikathanar was? A dignified 
protest memorandum was sent to him from Malabar with 5000 signatures. 

V. C. George (n. 1) 429-432, presents Manikathanars notes of his eight-day 
group retreat at Mannanam (17-25 September 1888) but fails to notę that the retreat 
was based on the Spińtual Exercises of St. Ignatius Loyola with the meditations on the 
Principle and Foundation, Triple Sin, etc. 
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most of the expenses of the journey to Romę of two Northist priests, 
Malpan Joseph Kariattil and Thomas Paremmakkal. And the South- 
ists as well as the Northists had gladly accepted the formers appoint- 
ment as archbishop of Cranganore. And after his death in 1786, they 
were under the rule of Govemodor Paremmakkal, whom they tried to 
get appointed, using the influence of the rich lay leader Thachil 
Mathew Tharakan, as their common bishop7^ As a distant successor 
of Paremmakkal, Manikathanar as bishop would have handled the 
Northist-Southist factionalism differently from the way it was 
exploited by Makii. With the Southist Joseph Tharayil as vicar gen¬ 
erał and with the cooperation of leading laymen of the Jdtyaikya 
Sangham from both the factions, he might probably have succeeded. 
On the contrary, with the appointment of Makii as bishop in 1896, 
the whole scenario changed. Not because he was a Southist, but be- 
cause, as Placid Podipara puts it, he was suspected of treachery and 
regarded as a traitor,^’' who had gone to plead with the apostolic 
delegate Aiuti in support of the foreign Latin Carmelite yoke. That 
was a re-edition in ecclesiastical politics of how Indian princely fac¬ 
tions had sought to beat their riva]s with the help of the British, who 
thus got a hołd in India and established their Raj over the subconti- 
nent. Makii was a forerunner of Muhammad Ali Jinnah, whose in- 
transigent stand for constitutional guarantees for Indian Muslims led 
inexorably to the division of India and the creation of Pakistan. Un- 
derstandably, the futurę father of the Southist Diocese of Kottayam 
was treated as a traitor at his enthronement in Changanacherry with 
a cold reception. Romę was too far away to feel how cold it was. 

Lavigne had admitted that, if a new bishop were to be elected 
rather than appointed by Romę, Emmanuel Nidhiry would be elected 
as the uniąue leader of the Thomaschristians. If that was true in 
1896, it was true also in 1887. But,'as Cardinal Eugene Tisserant 
again observes, “such was the weight of prejudice that nobody dared 
to appoint Syro-Malabar prelates immediately.”''® Both 1887 and 1896 
were missed opportunities. If in 1911 Makii could propose the for- 


Thomman Paremmakkal, Yarthamanappusthakam, translated into English by 
Placid J. Podipara, (OCA 190), Romę, Pontifical Oricntal Institute, 1971; M. O. Joseph 
Nedumkunnam, Thachil Mathu Tharakan (Malayalam), 2^“! ed., Kottayam, National 
Book Stall, 1962, pp. 189, 199-204. 

“There were also a few (very few) Thomas Christians (C.M.I.s not excludcd) 
who for various reasons adhered to the Carmelites. They were Judases for the rest of 
their brcthrcn." — Placid Podipara, The Thomas Christians, London: Darton, Long- 
man / Bombay: St. Paul, 1970, p. 190. 

Tisserant - Hambye, Eastem Christianity in India, (n. 3) 120. 
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mula of "cohabitation” between a Southist bishop and a Northist 
vicar generał, surely the inverse formula with a Northist bishop and a 
Southist vicar generał in 1896 (and perhaps even in 1887) could have 
been an even morę yiable proposition. 

The apostolic delegate Zaleski was patently prejudiced against the 
natives and he relayed the warped missionary opinions about the na- 
tives to Rome7^ Manikathanar, who knew that the policy of the Holy 
See was to promote native clergy and episcopate,*® blamed the actual 
SCPF (whose task of disceming the truth was certainly not easy) for 
preferring to believe the European reporters than knowledgeable In- 
dians. He felt that it was a demonstrable thesis that the remote cause 
of the decline of the true faith in Malabar through the inroads of 
heresies and schisms was that the men in the Roman Curia chose not 
to trust the natives. The SCPF asked Makii to investigate this allega- 
tion by Manikathanar, an affront to “the honour of the Holy See.” On 
16 October 1902, Makii served a show cause notice on Manikatha¬ 
nar.®* Unfortunately, we are not informed of the seąuel. But this was 
not the first time that Manikathanar was summoned to answer before 
Makii. Suspecting that the two had run foul of each other, some 
enemies of the priest denounced him to the bishop. As his accusers 
were determined to get rid of him, it can be easily imagined that 
whatever charge that could be collected was brought forward. Makii 
summoned Manikathanar and the plaintiffs and heard the case, 
which ended with the latter asking the pardon of Manikathanar be¬ 
fore the judge.®^ This canonical process can be regarded as sufficient 
clearance of his name from all accusations, although they did their 
intended job of robbing the prince of his crown. Manikathanar took 


"From the day of the appointment of the native Soriani bishops there is no 
morę tracę of ecclesiastical discipline in the Syrian clergy or people and their examplc 
has impacted also on the Latins who live in Malabar intcrmingled with the Sorianis” 
(Zaleski to Cardinal G. M. Gotti, prefect of the SCPF on 9 August 1904, ACO, Delega- 
zione India, Soriani 1883-1914, rubr. 109, vol. 3, fasc. 1, Prot. No. 18093/1904, p. 2). 

®® In an instruction of SCPF of 23 Novembcr 1845 the mis.sionaries are directed: 
"The indigenous clerics are to be educated in all necessary knowledge and piety; they 
must also be carefully trained for the sacred ministry: and in such a way that, in ac- 
cordance with the repeated wishes of the Apostolic See, they may be able to exercise 
any ecclesiastical charges and even the direction of missions, in a manner worthy of 
the episcopal character” (Collectanea S. C. de Propaganda Fide, vol. I, Romę, 1907, p. 
544). 

®' V. C. George (n. 1) 868-869. The author quotes from the letter of the SCPF to 
Makii dated 19. 8. 1902 (Prot. 14742) and Makils notice to Manikathanar, but con- 
cludes that the sequel is unknown. 

®2 V. C. George (n. 1) 803. 
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all that in stride — as Mahatma Gandhi would do when on his return 
joumey from the 1931 Round Table Conference in London and an 
audience with the king, the “half-naked fakir” had got an interview 
with Mussolini in Romę, but was given nonę by Pope Pius XI. 

The "uncrowned king” of the Thomaschristians was really great in 
his patience and humility. "Meek and humble of heart,” he never 
criticized his superiors as persons, even when he opposed their pol- 
icy. His obedience aroused the admiration of Jesuit Bishop Leo 
Meurin, who used to tell him, "You consider the blessing of a bishop 
as an additional sacrament or as a sacramental.”®'* He was ready to 
relinąuish even his dearest project for the Thomaschristian unity, if it 
did not have the blessing of obedience; "I, therefore, considcred my- 
self as not ‘sent’, as St. Paul says, to preach to the Jacobites, till I see a 
manifest sign of permission from Your Excellency or Mgr. Layigne.”®^ 
So, “However painful the order, Manikathanar would not oppose or 
water it down.”®* That is obedience unto death, even death on the 
cross; that is the seed that falls to the ground and dies to produce 
much fruit. It is the high watermark of heroic holiness. 


7. TheAfterglow 

Numerous tributes of glory were paid to Manikathanar during life 
and after death. The chief secretary of the State of Travancore, P. 
Thanu Pillai, a staunch Hindu, told him personally in his last days: 
"There is no one so great as you in the whole of South India. Your 
death will be an unremediable loss.” On the occasion of the celebra- 
tion of Manikathanars fiftieth anniyersary a leading Catholic writer 
asserted; “Probably no one greater than Manikathanar was ever born 
among the Malabar Suriani Christians.”®'' However, like Jesus Christ, 
who was branded as the evi] genius of Beelzebub, Manikathanar aiso 
was seen as an “evi] genius” by Bishop Lavigne. And his picture that 
was transmitted to Romę by those in power was usually discoloured 
and distorted through foreign filters. Among the veiy few exceptiona] 
foreign worthies are Meurin, Agliardi and Aiuti. 


®^ Louis FLscher, The Life of Mahatma Gandhi, 2 vols., Stuttgart, Tauchuitz, 19.S3, 
at II, p. 2.50. 

®'' Nidhiry, (n. 2) 340, 357. 

®® Letter to Aiuti, ibid., p. 357. 

®* V. C. George (n. 1) 924. 

®^ (Rev. Dr.) Joseph Ettumanookaran, in Deepika, 20. 6. 1954, cited Nidhiry, (n. 2) 
318. 
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Both Lavigne and Makii, who were preferred as bishop to Manika- 
thanar, have received their due from the jury of history. There is one 
French biography of the former,** and a recent adulatory one of the 
latter in Malayalam.®^ But there are about a dozen biographies of 
Manikathanar, not counting commemoration volumes, seminar pa- 
pers, essays and articles. His first biography was written by Father 
Yauseph Pidiyekkal and released on 2 Februaiy 1930 during his 25th 
death anniversary celebrations. In the same year appeared another 
biography done in verse by poet V. K. Joseph Trippunithura. In 1938 
a serial biography by Chackochan Moolayil was published in Deepika, 
which had evolved into a leading daily. A full-size biography, based 
on local documents collected by several collaborators and written by 
a seasoned historian Chevalier V. C. George, appeared in 1950 under 
the title Nidhiyirickal Mdnikkatthandr. It was reissued in 1994 in a 
second edition, amplified with seventeen essays and appreciations by 
several churchmen and leading writers.®° In 1971 professor Abraham 
M. Nidhiry published a concise biography in English; it was reissued 
in 2003.’' Another biography appeared in 1979 by N. K. Jose.’^ In still 
another N. M. John Nidhiry (1983) stressed the leading role played by 
Manikathanar in the struggle for autochthonous bishops. In the se- 
ries of primers of great men for children (Kairaly Children’s Book 
Trust), Gangadharan Thikkurisi, a leading Hindu writer, published a 
biography of Manikathanar in the same year 1983. Among the nu- 
merous commemorative articles and anthologies mention may be 
madę of the very recent collection of articles by Professor George 
John Nidhiry.” 

Reversing Makihs refusal of a memoriał to Manikathanar, Mar 
James Kalacherry, bishop of Changanacherry, blessed and laid a 
marble slab on his grave on 2 February 1930 during his 25^^ death 
anniversary celebrations. Mar Sebastian Yayalil, Bishop of Palai, al- 
ways showed particular interest in duły honouring the memory of the 


P. Dc Jabrun, Vie de Mgr. Charles Lavigne, Paris, 1919. 

Varghese Kanjirathumkal, Yugaprabhdvanaya Mar Mathai Makii (= Epoch- 
Making Mar Mathcw Makii), Kottayam, Bishop Makii Foundation, 2004. 

See n. 1. 

” See n. 2. 

N. K. Jose, Nidhirekal Manikkathanar: A Biography (Malayalam), Allcppcy, Pra- 
kasam Publications 1979. 

George John Nidhiry, ed., Nidhiyirickal Mdnikkatthandr: Kdlatthinte Sdradhi 
(Malayalam), 2”'^ ed., Kuravilangad, Nidhirickal Manikathanar Foundation, 2003 (1*1 
ed. 2002) 5-6. In this anthology on Manikathanar, somc writers say he knew eighteen 
languages but do not mention them. 
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diocese’s most illustrious son (Kuravilangad came under the Diocese 
of Palai, erected in 1950). Leading churchmen also of the Syro-Ma- 
lankara and the Latin Churches graced the occasion in 1990 which 
marked the centenary of the first pontifical ąurbana celebrated by 
vicar generał Manikathanar in 1890. On his 25th, 50 th and 75*^ death 
anniversaries he was widely acclaimed in public assemblies. 

Without exceeding the limits of an article it is not possible to con- 
vey even an approximate idea of Manikathanars ’s polyhedral per- 
sonality and Yaluable contributions. He madę his mark as a pioneer 
joumalist when the first issue of Nasrani Deepika he founded (after 
the prestigious Italian Jesuit joumal Civiltd Cattolica) rolled out on 15 
April 1887 with his twelve-]ine inaugural verse in Sanskrit. Besides 
writing articles in it, he spiced up every issue with some Sanskrit 
verse composition. He was a gifted poet, who could improvise ąuality 
verses on the spot. His literary interests found expression in his 
founding participation of the academy of poets called Bhasha 
Poshini, with its publication of a homonymous joumal. Malayalam 
literaturę has been enriched by his contributions in the fields of po- 
etry, drama, essays and hymns. Whereas previously what Christians 
wrote was routinely dubbed disparagingly as “padiri Malayalam,” 
with Manikathanar Christians obtained a rightful place in Malayalam 
literaturę. He got permission to bring out a translation of the Bibie 
from Syriac into Sanskrit and another translation into Malayalam, 
but he could not attain to these objectives owing to the pressure of 
many other activities. 

Manikathanar was a pioneer in the field of education. He started a 
special school at Kuravilangad in 1894 to teach English, which devel- 
oped into the present day St. Marys High School. He promoted the 
establishment of St. Thomas High School, Palai. Foreseeing the im- 
portance of English, he called out at a public meeting; “Sell the 
golden processional crosses and start English schools.” His command 
of fourteen languages has struck several observers as a remarkable 
achieyement.^'* In religious education he pressed into service the vis- 
ual aids then available, ahead of the age of the cinema and the slides. 


Among Indian languages, Sanskrit, Tamil, Hindi, Urdu, and Canarese [Kan- 
nada]: and among foreign languages, Latin, Greek, English, Portuguese, Spanish, 
French and Italian. Some orientalists know many morę languages. The Italian Cardi¬ 
nal Giuseppe Gasparre Mezzofanti (1774-1849) knew over one hundred languages and 
dialects. The late Belgian Jesuit Michel van Esbroeck, before starting his study of Ma¬ 
layalam, told me that he knew only one percent of the languages of the world, i.c. 50 
out of 5000. In comparison, fourteen languages may not be an impressive number. 
But in Manikkathanars life context it was surely remarkable and exceptional. 
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He paid special attention also to physical education; as a boy he had 
excelled in sprint, fencing and wresiling, which later stood him in 
good stead and enabled him to defend himself from the assault of 
ruffians. As the representative of the most outstanding Suriani Chris¬ 
tian culture and society, he had the honour of being visited by the 
poet laureate Kerala Varma and by the Maharaja of Travancore Sri 
Yisakham Thirunal (1880-1885) and prince Marthanda Varma (1903), 
besides being a welcome guest without the need for protocol at the 
royal pałace in the capital Trivandrum. 

Like St. Paul, Manikathanar madę himself all to all (1 Cor 9:22). 
He took interest in the welfare, both materia! and spiritual, of Iow 
caste and outcaste Hindus, and hundreds of them embraced Christi- 
anity. Evangelization, dedication to Catholic-Jacobite unity, defencc 
of orthodoxy against the Mellus schism, pastora) work as parish 
priest were but the various facets of his service of God. His congre- 
gations were crowded with people craving to hear his inspiring word. 
His homilies on the passion of Christ on Good Friday would reach 
such a crescendo as to make people sob and weep. Many would long 
remember a sermon he preached on the Sacred Heart of Jesus only a 
few days before his death. The ardour of his love for the Saviour 
madę their hearts bum. He was a man of faith and profound religious 
experience but of intense human feelings, too. When his intimate 
friend and colleague Panankuzhakal Mathan Kathanar died, he felt 
so sad as to become sick himself, reminding one of Jesus who burst 
into tears at the tomb of his friend Lazarus. 

Manikkathanar, for all his exalted State, wore his greatness lightly 
and was most unassuming and approachable. What the Bibie says of 
Moses could be applied to him; "Moses was a very humble man, morę 
meek than any one else on earth" (Num 12:3); ‘‘Never sińce has there 
arisen a prophet in Israel like Moses” (Dt 34:10). 


A last lingering thought about Manikathanar is that, if hc were an 
Italian, probably he would long ago have been canonized. In Indian 
Christianity, native saints and mystics have generally been ignored 
till recently — like flowers that bloom "in the desert air to blush un- 
seen,” as the poet puts it. The foreign bishops did not take effective 
steps for the canonization of a martyr like Devasahayam Pillai 
(t 1752). And many in India see genuine mystics, Marian reveIations, 
etc. only abroad. As regards Manikathanar, if some foreign church- 
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men did not give him his due, this is understandable, given the social 
dynamics of prejudice and power politics. But the foreign-native po- 
larisation is no longer a helpful paradigm: even the laying of a me¬ 
moriał marble slab over his grave took place oniy after a ąuarter of a 
century under native bishops. A memoriał to his litcrary merils had 
to wait half a century. A scholarly study entilted “Attempts Madę by 
the Thomas Christians to Get Bishops of Their Own Rite" does not 
even mention Manikathanar.''^ The Gospel proverb seems to appły; 
"No prophet is without honour, except in his own country” (Mc 6:4). 
In his apostołic exhortation Pastores Gregis (16.10.2003) Pope John 
Paul II States that it is the duty of the bishops "to seize on and bring 
to łight the signs of hołiness and heroic virtues" by duły promoting 
the process of canonization. The centenary of Manikathanar can per- 
haps raise the ąuestion about the official recognition of his Christian 
virtues and merits so as to end the łong ecłipsc in the ecclesiasticał 
empyrean of a uniąue Thomaschristian sun/son. 

Pontificał Oriental Institute George Nedungatt, S.J. 


Varkey Vithayathii, "Attempts Madę by the Thomas Christians to Get Bishops 
of Their Own Rite" Christian Orient 2 (1981) 29-45. 



Constantin Simon, S.J. 


A Romanian Proposal for Church Unity — Romę 1937 


The documents, reproduced in fuli after this commentary and 
conjoining historical survey, are conserved in the archives, housed at 
the central headąuarters {Curia Generalizia) of the Society of Jesus in 
Romę.* They are in the form of a letter addressed by Father Philippe 
de Regis' to Wlodimir Ledóchowski,^ Superior General of the Jesuit 


* The author would like to Ihank Father General P. H. Kolvenbach, S.J., for the 
special permission to reproduce and publish the documents concerncd, although they 
derive from a period still officially closed to researchers. 

* Philippe de Rćgis de Gatimel (1897-1955) was bom at Saint-Picrrc-de-Mśzoar- 
gues near Tarascon (France). After his entrance to the Jesuit order (1914), he was or- 
dained priest at Lyon (1926). He was one of the first to volunteer for the Russian work 
which he did through Michel d'Herbigny, although earlier he had thought about a vo- 
cation in the Far East. In 1928, he was sent to Albertyn (Poland), the centre of the 
Missio Ońentalis. At first he worked as a simple curate among the Eastem Slavs, 
before he was appointcd novice master and superior of the Jesuit house (1932). In 
1933, he was cxpelled by the Polish government which objected to his russophile tcn- 
dcncies. In the same ycar, he came to the Russicum as spiritual director. Shortly after 
(January 1934), de Regis was named vice-rector and administrator of the college, after 
Vendelm Javorka, the first rcctor, left for the Far East. In Octobcr 1934, he was 
appointed rcctor after it became apparent that Javorka would not immediately return. 
Dc Regis officially continucd as rector until August 1949. But diiring this time, hc was 
absent for two longcr periods. He -spent the war years (1940-1945) at home, sińce as a 
French citizcn, he could not remain in Axis Italy. In 1947, de Rćgis left Italy to work 
among the Russian rcfugees in Argentina and South America, where hc died. 

^Wlodimir (Włodzimierz) Ledóchowski (1866-1942), was born at Loosdorf 
(Austria-Hungary — today in northern Austria), the third son of Count Antoni Halka- 
Ledóchowski, a Hapsburg courtier and a de.scendcnt of an aristocratic family ol 
Galician Poles. His mother, Countess Josephine Salis-Zizers, was Swiss but Wlodimir 
always considcrcd himsclf a Pole. As a boy, he scrved as a page of the Emprcss-Qucen 
and attendcd the Thercsianum, a prcstigious Yiennese sccondary school. After one 
year of law studies at Kraków, Ledóchowski entered the scminary at Tarnów, but 
soon transferred to the Germanicum-Hungaricum (1887-1889) in Romę. He entered 
the Society of Jesus at Starawieś (1889), and was ordained priest (1894). Ledóchowski 
was soon elected Provincial of the Provincc of Galicia (Austria-Hungary) (1902-1906). 
In 1906, hc was choscn German Assistant and collaboratcd with Franz Xaver Wernz, 
the newly elected Superior General. In 1915, Ledóchowski was himself elected Supe¬ 
rior General, a post he rctained until his death. Lcdóchowski’s Polish origins and 
Hapsburg ties predisposcd him as General to a prefcrential option for the Russian 
apostolate and the cause of Christian Unity, as it was then understood. The First 
World War forced Ledóchowski to transfer his curia to Switzerland ( Schloss Zizers 
bei Chur). Metropolitan Szeptycki visited him at his temporary residcnce and the two 


OCP 70 (2004) 359-430 
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order, together with two enclosed reports {allegata), dciailing the 
project. Ali bear the same datę; 12 December 1937. De Regis is a 
trustworthy witness to the proceedings. Rector of the Pontifical Rus- 
sian College (Russicum) in Romę, he was a French Jesuit, zealous 
and disceming. He was particularly involved in all ąuestions which 
involved the Orthodox. In later life, he grew to greatly respect the 
Christian East, especially in its Slavic and Russian incarnation. 
Leaving behind preconceived notions and prejudices, he gradually 
evolved into an authentic forerunner of todays ecumenical dialogue. 

The first detailed statement (alłegatum) as compiled by de Regis 
falls under the heading Question de 1’union des eglises en Roumanie. 
His second report is in the form of an answer to the ąuestions raised 
by the first account. It describes in detail an original plan for the 
creation of an organisation meant to prepare the union of the 
churches — Orthodox and Roman Catholic — in Romania: Projet 
d’une organisation en vue de preparer łunion des eglises en Roumanie. 
It goes without saying, that the whole project was conceived with an 
eye to unionism — the prevailing ecclesiology of the contemporary 
Roman Catholic world, but a view of the Church which today is gen- 
erally regarded as no longer valid. 


The Text of the Document 

De Regis begins his first report with an account of an unusual 
visit. A rather enigmatic Romanian, who would seem to have been 
fairly well known to his contemporaries, had arrived in the Eternal 
City: 


... His Excellency, Mr. Jean (łon) Pangal,^ the former Sccrelary of Stale 
of Romania, an influential man of politics and the former head of Free- 


bcgan plans for the formation of an Ońental Section (Ramus Orientalis) of the Socicty 
of Jesus. Lcdóchowski sponsored the work of the Missio Orientalis in castern Poland, 
helped found the Pontifical Institute and Russicum, as well as accorded permission 
for the first Jesuits to transfer to the Byzantine-Slavonic rite. His letter (24.11.1930) 
laid the foundations for the Manipulus Riissipetamm, a group of Jesuit scholastics 
who trained for the Russian mission. In 1931, he also constructed a smali chapcl of 
the Russian rite at the Jesuit curia in Romę, which was dcdicated to Yladimir of Kicv, 
his patron saint. See G. Cassiani Ingoni, P. Wlodimiro Ledochowski, XXVI Generale 
della Compagna di Gesu 1866-1942 ( Roma 1945). 

^ loan (Jean) Pangal (1893-1966), born at Nice (France), a noted free-mason 
leader for most of his life, enjoyed a career as a journalist and later as diplomatic 
minister. He was responsihlc for publishing the daily newspaper La Roumanie, which 
came out in French. Later he was appointed under-seeretary of the govcrnment Press 
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Masonry, who in accordance with the wishes of Patriarch Miron/ had ihc 
courage to publicly liąuidate the Masonie order, arriyed in Romę on ihc 


and Information Bureau (1931-1932) and was later a foreign minister of Romania in 
Portugal and Spain. He married the daughter of Prince George Valcntm Bibcscu, 
Grand Master of the Grand National Lodge of Romania and was the owner of the 
PangSlefti estate in Giurgiu district. He began his Masonie career while still a student 
in Paris. In 1919, he renovated the Supreme Council of Romanian Masons, assuming 
the title of president in 1923. In 1928, he was named Grand Master of the Grand Na¬ 
tional Lodge of Romania. In 1938, he dissolved all Masonie organisations in Romania 
on the order of Carol II in the latters campaign against secret soeieties and in spite of 
the fact that the king himself was formerly a member of a Masonie lodge and had 
used Pangal as his secret representative to the socicty. In the same year, Pangal was 
sent to a diplomatic post in Portugal under the condition that he leave Romania for- 
ever because of his Masonie eonnexions which had now beeomc suspect to the gov- 
emment. In 1944, Pangal settled in France, where from 1947-1966 he was re-inscribed 
as a member of one of the Romanian emigrć Masonie lodges in Paris. During his time 
at Lisbon as Romanian envoy, Pangal co-operated with Polish intelligence in its plans 
to organize transfers of Poles from oceupied Europę to Great Britain and in winning 
over Hungary, Romania and Italy to the Allied cause. Pangals biographer adds the 
fact that he was also named a Knight of Malta. Certainly this nomination came about 
in the time Pangal was not associated with the masons. Unfortunately, we havc only 
the scantiest Information on Pangal and no indication how the meeting between Pan- 
gćd and de Regis came about, where in Romę they met, or why de Regis was chosen to 
meet him, a man who on account of his Masonie past, would at best by considered by 
Yatican officials as having a checkered past. Compare Horia Nestorescu-BSlceęti, Or- 
dinul Masonie Roman, mai pujina legenda ^i mai muli adevdr (Bucureęti 1993), 465. 
For relatively obscure Information on the career of Pangal, 1 would like to thank Dr. 
§erban Turcuf of the Romanian Embassy to the Holy See for his invaluable aid. 

'' Miron-Ilie (Elie) (Cristea) (1868-1939), a Transylvanian, servcd as first patriarch 
of the Romanian Orthodox Church (1925-1939), besides acting as a member of the 
regency council which ruled during the minority of Mihai 1 in his first reign (1927- 
1930) and as prime minister (1938) towards the end of the reign of Carol 11. Fle helpcd 
transform the executive goyemment of inter-war Romania into a royal dictatorship, a 
situation which was confirmed by the constitution of 20 February 1938. Cristea was 
bom at Topli(a (Flarghita) in Transylyania, which at the time was still Hungarian. 
Austro-Hungarian Dualism was still the order of the day. He was baptised llie or Elic, 
the form of the name Elias according to Transylyanian usage — Miron was his 
monastic name and the name he used as bishop. He studied at the Theological Insti- 
tute of Sibiu and later complcted his studies with a doctorate on the Romanian poet 
Mihai Eminescu, which he wrote in Hungarian at the Uniyersity of Budapest (1891- 
1895). He later taught at the Romanian church school at OrSętlc for a year (1890- 
1891), before he was assumed into the seryice of the Orthodox archbishop of Sibiu as 
secretary (1895-1902) and adyisor (1902-1909). At the same time, he was ordained 
deacon (1900), took monastic vows at the monastery of Hodoę Bodrog (1902) and was 
admitted to the priesthood (1903). After taking monastic yows, Cristea was sent to 
study fine arts at Munich, chiefly in order to preparc the iconographic design for the 
Orthodox cathedral at Sibiu. He later assumed yarious responsibilities in the diocese 
as well as in the cultural life of Sibiu, serving as editor of the Telegrafu! Roman and as 
the president of the Romanian Association of Musie. He also contributed firsthand to 
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12‘h of December. He bas come soldy in order lo carry oul but one aim 
— to discuss the ąuestion of thc Union of the churches. 


the construction of thc OrthodoK cathedral of Sibiu. Since his student days, he cam- 
paigned actively for Romanian national unity. In 1909, he was appointed bishop of 
Caransebcę in thc Banat. He defended the local Romanian school system againsi the 
intransigencc of cultural advcrsaries in the Hungarian governmcnt. Since the Ortho- 
dox Metropolitan See of Transylvania was vacant at the timc — Metropolitan Vasilc 
Mangra was seen to have collaborated too willingly with Hungarian intercsls in 
Transylvania and was forced to leavc the country — it was Cristca who headed thc Or- 
thodox at the Great National Assembly of all Romanians from Transyhania, the Banat 
and Hangary which met at Alba lulia (1918) and Icd to the formation of Greater Ro¬ 
mania. Hc was therefore a member of the delegation of Transylvanian Romanians 
which formulated thc Act of Union with Bucharest. In 1919, Cristea was chosen Met¬ 
ropolitan of Bucharest and Primate of Romania. In 1925, he became the first Roma¬ 
nian patriarch. Cristea was a prime movcr in thc unification of the Romanian Ortho- 
dox Church after the acąuisition of territories after World War I. He was instrumental 
in transforming the Romanian church into an autocephalous patriarchate and in 
promulgating the new statute (1925) rcgulating the organisation and functioning of 
thc Romanian Orthodox Church. Cristea revived or began the publication of religious 
periodicals (Biserica Ortodoxa Romdnd, Apostolul), encouraged thc translation and 
publication of a Romanian Bibie and a separate edition of the New Testament, 
foundcd an Orthodox seminary at Campulung for war orphans and an Acadcmy of 
Romanian Religious Musie at Bucharest. Cristea was activc in the ecumenical move- 
ment of the day, working for better rclations with other Orthodox and western, mostly 
Protestant (especially Anglican), churches. For this purposc, he visited the Holy Land 
(1927), England (1936) and Poland (1938) as well as received foreign religious delega- 
tions. Hc supported the participation of Romanian Orthodox thcologians in con- 
gresses and ecumenical meetings outside the homeland. Likcwise, he promoted the 
convocation of two such meetings on Romanian soil: the Regional Conference of World 
Alliances for the Fratemity of Peoples through the Church (Bucharest 1933) — of which 
hc was chosen honorary president — and the Romanian-Anglican Conference (Bucha¬ 
rest 1935), Similar indications only confirm the supposition, that, for whatevcr 
reasons, Cristea was interested in exploring the ąuestion of Christian unity at the time 
Pangal contacted de Rćgis. After the death of Ferdinand I in 1927, Cristea served as 
one of three members of thc regency which rulcd during the abdication of Carol II 
and the minority of Mihai I. In 1938, he was appointed Minister President by Carol II, 
after the latters return to power and after the monarch had abolished thc constitution 
and set up his own dictatorship with men whom he could trust as members of his 
private gorernment council. Cristea died at Cannes (France), wherc he had gone on 
doctors advice to take a cure. He is buried in the cathedral of Bucharest. Cristea was 
known for his skill in speaking foreign languages — he spoke fluent German and 
Hungarian besides Rumanian — and knowlcdgc of the history of art. Hc was also 
adept in journalism and publishing activity. His theological background, however, 
was much morę limited and hc had to rely on thc advice of counsellors. Hc was also 
known as morc a man of politics than of the cloth. Even Orthodox authors criticise 
his role in the government of Carol II as unbecoming to a bishop. He was also not free 
of a somewhat unsavoury reputation in his private life especially in his dealings with 
the opposite scx. Strangely, Romanian followers of the old calendarist movement 
aceused Cristea of having a Uniat past (Compare Dimitri Brady - David J. Mclling, 
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According to de Regis, Pangal came to Romę in order to carry out 
a real — but still unofficial — mission. He was to act as the represen- 
tative of King Carol II® of Romania who whole-heartedly approved 


“Old Calendarists”, The Blackwell Dictionary of Eastern Christianity (Oxford 2001), 355 
— according to them hc was a Uniat bishop who became Orthodox. But pcrhaps this 
is a reflection of the introduction of the partial Gregorian calendar in thc Romanian 
Orthodox church which occurred during his patriarchate in 1924 (they accused 
Cristea of even celebrating Eastcr according to the Gregorian reckoning) and which 
they rightly associated with the western church as well as the fact that hc was 
formerly bishop of Caransebeę in the Banat, a region with a Uniat popuJation and 
with historical ties to Austria-Hungary. The fact that Cristea was also a Transylvanian 
i.e. originating from a region known for its religious and ethnic pluralism, who was 
given the reins of the entire Romanian church, could not have endeared him in hyper- 
Orthodox eyes. Compare PScurariu, Mircea, "Cristea Miron’’, Dictionarul teologilor 
mmani (Bucureęti 1996), 133-134; Ernst Christoph Suttner, Beitmge zur Kirchenge- 
schichte der Rumamn (Wien/Munchen 1978), 84-86. 

® Carol von Hohenzollern-Sigmaringen (1893-1953), king of Romania from 1930- 
1940, was bom the son of Ferdinand I and Marie Saxc-Coburg of Romania at thc 
royal pałace of Sinaia. He was the great-grandson of Queen Yictoria and of Aleksandr 
II of Russia, both through his mother. Intelligent but volatile, many of his problems 
stemmed from his inability to subordinate his emotional drives to a sense of duty or 
common sense. He was married three times; 1) to his first mistress loana-Zi/.i Lam- 
brino (1918) — a morganatic and unsanctioned union; 2) to Princess Elcna of Grecce 
(1921); 3) to his second mistress Elcna Magda Wolf-Lupescu (1947). His scandalous 
affairs of the heart cost him his popularity as well as much of his credibility as king. 
His unsavoury reputation, his secming neglect of duty and dictatorial behaviour whilc 
on the throne lead even Romanian monarchists to a mostly negative assessment of his 
reign. But at the same time, he cannot be held responsible for all thc ills which beset 
the country before, during and after World War II. Carol II was actually the first Ro¬ 
manian king to have been bom within the country and was baptiscd in accordance 
with the constitution in the Orthodox church. As a youth, Carol was intelligent and 
demanding, combining a sense of order and a love for the pomp of the military with 
an erratic and tyrannical personality. At twenty-one, he became heir apparent to the 
throne after the accession of his father, Ferdinand I. But during World War I, hc de- 
serted the army and absconded with his mistress across the Russian border, where he 
married her in sceret at Odessa. Upon his return to Romania, Carol was sent to do 
penance in a monastery and the marriage was declared void. A year later, Carol mar¬ 
ried Elena of Greece who during thc same year gave birth to their son, Mihai. But thc 
marriage was a failure and Carol was soon smitten with Elena Lupescu, the daughter 
of a Jewish apothccary who had converted to Orthodoxy, with whom he ran away to 
Paris, assuming thc name of Carol Caraiman. Faced with open scandal, Ferdinand I 
withdrew Carofs rights as heir apparent and named his grandson Mihai successor to 
the throne. After Ferdinand’s death in 1927, a regency was formed to mle during Mi- 
hai's minority which consisted of Prince Nicolae, Patriarch Miron Cristea and Gheor- 
ghe Buzdugan, president of the high court of justice. But in 1930, Carol returned to 
Romania and two days later was proclaimed king as Carol II. His succession was 
madę possible by the disintegration of traditional political allegiances and the eco- 
nomic crisis. Carol II was thought to be thc only person capable of creating national 
unity and ending political instability. This provcd an historical first sińce a father suc- 
ceeded his son on the throne. His reign of ten years saw the growth of right wing ex- 
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Pangal’s project — and even offered financial backing. According to 
Pangal, Carol II had spoken to him in person regarding a plan for 
church Union with Romę. The King addressed the ąuestion in the 
following terms: 

... I am above all this and oflicially not aware of cverything ihat will be 
discussed. But you should know ihat I am a very warm supporter of all 
matters which bear upon the union of the churches. I ihink thal it is my 
duty to fulfil the testament of my father, who dreamt of religious unity in 
Rumania and I will know no rest until I have completed that greal work 
within my kingdom... 


The Patriarch, Metropolitan Nicolae (Balan)^ of Transylyania and 
other highly placed hierarchs of the Romanian Orthodox Church aiso 


tremist groups within Romania, the most important of which was the Legionary 
Movemcnt led by Horia Sima and Comeliu Zelea-Codreanu as well as the interna- 
tional situation and the rise of Hitlers Germany which brought Europę to the brink of 
war. Eithcr in accord with German prcssure or as a reaction against the German 
threat — historians are divided ahout the kings real motivation — Carol II declarcd a 
royal dictatorship (1938), crushed the rightist movemcnts, outlawed secret societies 
as well as all political parties cxcept his own and proclaimcd himself King of the Na¬ 
tional Resurrection. But his efforts at initiating a national renaissance wcrc in vain es- 
pecially sińce the king surrounded himself with a camarilla of dubious indwiduals, in- 
troduced to court by Lupescu, on whom he relied for advice and support. After a 
treaty between the USSR and Germany in 1940, Romania lost Bessarabia and north- 
em Bucovina to the Soviet Union and north-western Transylvania to Hungary. Carol 
II found himself without political support with rallies throughout the country demon- 
strating against him. In September 1940, Carol II relinąuishcd most of his real powers 
to General łon Antonescu who became head of State. The following day Antone.scu 
forced Carol to abdicate in favour of Mihai I, who at the age of nineteen, for the sec- 
ond time became king of Romania. But Antonescu retained the actual power. A day 
later, Carol II abandoncd his country together with Lupcscu in a special train. Hc 
lived in exile in Mexico and Brazil, before returning to Europę. During this time, he 
madę several completely unsuccessful attempts to regain his throne. Hc lived the last 
years of his lifc at Lisbon (Portugal) wherc he died of cancer and was buried in the 
erypt of the chapel of the Portuguese kings at Estoril. His last marriage (1949) to Lu¬ 
pescu was held at his villa in Portugal and ble.s.sed by Martinian Ivanovitsch, an Or- 
thodox priest from Paris, after a civil ceremony had been contracted two years previ- 
ously in Brazil. 

^ Metropolitan Nicolae (BSlan) (1882-1955) was born at BlSjenii de Sus (Bistri(a- 
NasSud) in what was still Hungarian Transylvania. His career spanned half a century, 
began in Austria-Hungary and finished as the Orthodox Metropolitan of Transylvania 
with residence at Sibiu in Socialist Romania. He was a noted ecumenist of his time, 
had studied both Protestant and Roman Catholic theology at a German university and 
attended ecumenical congresses at Stockholm (1925) and Bern (1926), besides leading 
a pilgrimage to the Holy Land (1925). BSlan was likewise active in politics and deliv- 
ered scveral speeches in the Romanian Parliament. The son of a priest, BSlan ob- 
tained a doctorate (1905) from the Thcological Faculty at Czernowitz (Ćernovcy- 
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seemed to approve of these plans. Patriarch Miron (Cristea) even 
admitted to Pangal that he would personally be able without any dif- 
ficulty to accept the papai primacy and that he was in favour of Un¬ 
ion. But he did have one reservation: 

... what do you think, if the Union is aclually proclaimcd, who will be 
named Cardinal — I or the Latin Archbishop?^ Shouldn’i one fear that it 


CernSu^i), simultaneously leaving Austria-Hungary to study at Breslau (Wrocław) 
(Silesia) for a year. Immcdiately after, he began teaching as a lay professor at the 
Theological Institute of Sibiu, where he rcmained until 1920 as professor of dogmat- 
ics. But at the same time, B51an began to play a role in church politics. He was ap- 
pointed member of the National Church Council of the Metropolitan of Transylvania. 
In 1918, he was dispatched by the Romanian governmcnt to laęi as a member of the 
National Romanian Council of TransyWania to work for the incorporation of Transyl- 
vania within the Romanian State. At the same timc, Balan organised the publication 
of a theological journal at Sibiu (Revista Teologied) and was on the editorial board of 
the morę secular Gazeta Poporului. Ordained a priest in 1919, hc was named Metro¬ 
politan of Transylvania less than a year later (February 1920) and conseerated in May 
of the same year. It does not seem that BSlan spent timc in a monastery or took mo- 
nastic vows before his conseeration. He remaincd metropolitan until his death. Balan 
was an honorary member of the Romanian Academy as well as a member of the sen- 
ate in virtue of his high officc. As metropolitan he was known as a fighter for the 
autonomy of the Romanian Orthodox Church. Hc devoted much of his energy until 
the Communist takcovcr to supporting cducational institutions: secondary schools, 
specialised schools for young girls, schools for church singers as well as an inter-di- 
ocesan boarding school. BSlan also directed several Romanian religious periodicals in 
Sibiu (Telegraful Roman, Revisla Teologied, Lamina Satelor) as well as a number of 
scholarly collections of articles with religious content (Seria Teologied, Seria Didactied, 
Popasuri Duhovnice§ti, Biblioteca Bunidai Pastor). During a session of the Royal 
Council (29/30.8.1940), BSlan protested vigorously against the Vienna Demand by 
which Romania lost northern TransyWania to Hungary. Throughout the war, he con- 
tinued to fight for the restoration of lost territories to Romania. B51an was the author 
of many theological and historical studies, articles, homilies, pastorał letters, parlia- 
mentary interventions and book rcviews. It is indeed surprising to hear of BSlan as a 
supporter of the proposal for Union with Romę, sińce hc was the principal opponent 
of the Concordat between the Yatican and Romania. On the Romanian religious situ- 
ation, he published, among other articles, the following studies: "Problema religioasa 
In timpul de azi”, Anuarul XXII al Institutulni teologic-pedagogic din Sibiu (1905-1906), 
3-52; Chestianea bisericeascd din Romania ^i autonomia Bisericii noastre (Sibiu 1910); 
Biserica luptdtoare. Consideraliuni asupra dreptiirilor Bisericii ^i asupra chemdrii 
preo(e}ti (Sibiu 1910); Biserica neamului ft drepturile ei (Discurs in Senat) (Sibiu 1928); 
Biserica fi via{a (Sibiu 1947). Compare PScurariu, Mircea, "Balan Nicolae, mitro- 
polit”, Dictionarul teologilor romdni (Bucureęti 1996), 35-36. 

^ The Latin archbishop of Bucharest at the time was Alexandru Cisar (Ćisar) 
(1880-1954). Son of a Czech father and Swabian-German mother, he was bom at 
Craiova in Oltenia. Hc attended schools at Craiova and at Bucharest and later at the 
Roman Propaganda de Fide while resided at the Collegio Greco. Ordained priest in 
1903, he was appointed bishop of laęi in 1920. In 1924, he was named archbishop of 
Bucharest and givcn Romanian citizenship. In 1949, he was forced to resign by the 
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might be him? Mr. Pangal assured the Patriarch that it would certainly be 
be who would be appointed Cardinal. This seemed to pleasc the Patri¬ 
arch... 


Metropolitan Nicolae (Balan), on the other hand, did not seem 
ready to sacrifice his career for an ideał — although he appeared 
much morę energetic and motivated than Miron. According to Nicol¬ 
ae, the ąuestion of bishops appointments in an hypothetical Roma- 
nian Catholic Church remained a particularly thomy one. He was 
right to think that the Romanian Church would wish to conserve the 
right to directiy appoint its own bishops and would resent Roman in- 
terference. Perhaps it might allow Romę to confirm those bishops 
whom it aiready had nominated. But only with great difficulty would 
it consent to have them appointed directiy by the Yatican. 

De Regis went on to inform Ledóchowski that Pangal had arrived 
in Romę in order to fulfil a specific mission. He was, above all, the 
bearer of three individual proposals to further a futurę Union. The 
first came from Patriarch Miron, the second from Carol II and the 
third was his own. 

At the time, the situation of Patriarch Miron was far from ideał. 
Maligned by his detractors for having reacted in a cowardly and 
sycophantic way to the provocations of the Hungarian authorities 
during the First World War, he was now subject to open criticism. He 
asked that, as a condition for his participation in the project for 
church Union, all attacks against his person cease — from both the 
Orthodox and the Roman Catholic side. He himself suggested the 
creation of a wide-ranging organisation which would act as a com- 
mon defence of the faith against both atheists and sectarians.® Both 


Vatican and remained from 1950-1954 under house arrest. He died at Bucharest. His 
prcdecessor, Archbishop Raymund Nctzhammer, considered Cisar a tool of the stale, 
sińce he had becn appointed with the approval of King Ferdinand, whose candidate 
he was. 

® On at Icast two occasions, Cristea publicly spoke out against the danger of 
atheists, sectarians and members of rival, wcll-organised western religious groups, 
which had flooded Romanian intellectual life after World War I and the creation of 
Greater Romania. At the opening of a church consistory in Bucharest (6.6.1922), he 
mentioned the fact that in contrast to the situation in the old, solidly Orthodox Ro¬ 
manian Kingdom, the new Romania included wcll organised non-Orthodox churches, 
headed by learned intellectuals, endowed with ample fimds and possessing well de- 
yeloped cultural, humanitarian and economic institutions. He was no doubt referring 
to the Protestant and especially Roman Catholic churches of Transylyania. He added 
that in addition to these spiritual rivals of Romanian Orthodoxy, Romanian society 
was likewise confronted with anti-Christian, atheist currents and especially with vari- 
ous sects, who were using all means of propaganda to poison Romanians against 
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Orthodox and Roman Catholics could, in the meantime, become 
members of the organisation, leaving behind their religious differ- 
ences and promoting that which they held in common. 

King Carol II, for his part, was a great admirer^ of the Knights of 
Malta.'® He had even invited them into Romania. The King asked if 


Christian ideals and altruism. Similarly a few ycars later, at a synod of the monaster- 
ies of the Bucharest arch-diocesc (25.4.1925), Cristea once again touched on this sub- 
ject. On this occasion, he stressed the fact that the Rumanian Orthodox church felt 
threatened by the sects who attacked in every shape and form. It fell especially to celi- 
bate monks — Cristea spoke several times in favour of cclibacy as opposed to the 
married clergy who werc too often consumed by worldly cares — to defend the true 
teaching of Orthodoxy. If only, Cristea continued, the Romanian church had twenty 
or thirty monks with a higher theological education, they could form the basis of a 
group of monastic missionaries who could win back souls alrcady seduccd by error to 
the truth. It is obvious that Cristea was thinking of the Roman Catholic religious or- 
ders and especially the Jesuits without specifically mentioning them. But the Roma¬ 
nian prelatc does mention them, albeit in a slightly different contcxt. Although the 
Romanian Orthodox church oceupies a privilcged position, sińce it conserves intact 
the entire apostolic dogmatic heritage, it is, according to Cristea, in an inferior posi¬ 
tion when compared with the western Churches sińce it lacks the numerous well or- 
ganised religious orders and celibate pricsthood of Catholicism. The Roman Catholic 
church servcs as the best example of what can be attained with an army of selfless 
priests and monks. During the sixteenth century, the Roman Catholic church survivcd 
the onslaught of the Protestant catastrophe chiefly thanks to the Jesuits. What hap- 
pened to the church of the papisls during that century, Cristea notes, is now oceurring 
in Romania with the rise of the sects. Compare Suttner, Beilrage zur Kirchengeschichte 
der Rumanen, op. cit., 28, 85. Other Romanian Orthodox authors enumerate the 
various sects which sprang up around this time and began to exert their influence 
among the Romanians. Their teachings werc spread mostly by non-Romanian 
preachers (Saxons and especially Hungarians) but Romanian immigrants returning 
from a prolonged stay in North America had also fallen under their influence and 
spread the.se teachings after they returncd home. The sects included Baptists, 
Nazarenes, Schnitter, Mormons, Evangelistcn, Pentecostals, Bibelforschcr and 
Seventh Day Adventists. In Bessarabia, InochentUmul bad arrived from tsarist Russia 
while Tiidońsm was a particularly Romanian sect which evolvcd in Bucharest. 
Compare Mircea Pacurariu, Geschichte der Rumanischeii Orthodoxen Kirche (Erlangcn 
1994), 555. But the futurę patriarch was probably also thinking of free-masonry, frec- 
thinking, secularism and socialism when he spoke of the various atheistic currents 
threatening Romanian society. 

® For most of his life, Carol II loved military' parades, ceremonies and decorations 
with all their pomp and circumstance. He was often pictured with a baton in his hand 
leading a regiment of guards. His biographers do not hesitatc to attribute this predi- 
lection to his Teutonic ancestry. His interest in the Knights of Malta probably 
stemmed from his love for elaborate orders and decorations rather than from relig¬ 
ious motives — in generał Carol was glcefully negligent of performing his religious 
duties and attendcd to them morę for State reasons or just to be seen rather than out 
of a sense of personal piety. 

'® The Knights of Malta or morę properly Hospitallers of Saint John of Jerusalem 
tracę their origin to the buli of Pascal II (1113) addressed to a certain Gerard, the 
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the superiors of the Knights could be induced to become morę gen- 
erous in awarding their crosses to worthy Romanian Orthodox. It 
would appear that Carol II dreamt of one day becoming a protector 
of his knightly order — a role to which Pavel I of Russia — another 
nominally Orthodox monarch — had also aspired" at the beginning 
of the nineteenth century.*^ 


founder and superior of a network of hospices for pilgrims to Jerusalem. Gerard’s 
successor, Raymond of Provence, dictated a religious rule to the group of hospitallers 
who tended the institutions. Eventually, members of the order, who later became 
known as knights, began providing armed escort for pilgrims travelling to the Holy 
Land and the order was transformed into a military foundation with a type of relig¬ 
ious rule. Under Islamie pressure, the knights were forced to transfer from Palestine 
to Cyprus and later to Rhodes and Malta (1530). They survived the Turkish siege 
(1565) of the island, but capitulated to Napoleon (1798) and left Malta. The departure 
of the knights from Malta resulted in a splintering of the order with various groups 
claiming descent from the original foundation. Knights of Malta were divided into 
eight separate tongues (= langues), morę or less according to national language. Each 
tongue had its own prior and was responsible for specific duties. Ali priors were in 
tum responsible to a Grand Master who had absolute mle of the order, but was 
subject directly to the Pope. They followed a form of the Augustinian rule and took 
vows of poverty, chastity and obedience. Only Roman Catholics were accepted as 
members. The knight wore a black habit and a coat of black camel-hair. His breast 
was adomed with a white eight-pointed cross known as ihe Maltese cross. 

” The Order of Malta was in financial ruin as a result of the French Revolution 
with severely reduced revenues and secularised properties. A solution was negotiated 
by Count Giulio Litta-Visconti-Aresc, a military adventurer of Milanesc origin, who 
came to Russia during the reign of Ekaterina 1 and was named the representative of 
the Knights of Malta to the court of Saint Petersburg. Both Petr I and Ekaterina II 
had held the Knights in esteem, sending a fcw Russians to Malta in order to train as 
sailors. But Pavel I, fascinated by the order sińce he read a history of the knights as a 
young boy, hoped to become their sponsor and organise a branch of the order in Rus¬ 
sia. On 4/15 January 1797, Litta concluded negotiations with Saint Petersburg creat- 
ing the noted corwention — a treaty which established the Russian branch or Grand 
Priory of Russia of the order, encouraging futurę foundations of the order on Russian 
territory and determining an annual contribution of three hundred thousand florins 
to the treasury of the order from Russia. After the election of Ferdinand von Hom- 
pesch as Grand Master, he approved the convention with Russia and offered Pavel 1 
the title Protector of the Order of Jerusalem. The emperor accepted and proposed the 
creation of a special section of the order — the Tongue (= langue) of Greek me with 
seventy-two commanders. This plan was approved by the knights on 1 June 1798. But 
a few days later, French knights capitulated to the Grandę Annee, Malta fell to 
Napoleon and von Hompesch was forced to leave for Trieste. On 6 September 1798, 
members of the Russian Grand Priory met at Saint Petersburg and denouneed the 
French knights for having surrendered as well as von Hompesch for incompetence. 
On 21 September, Pavel 1 issued a manifesto deposing von Hompesch and proclaimed 
Saint Petersburg the new centre of the order. On the following 7 November, Pavel I 
was named Grand Master of the order of Saint John of Jemsalem (Malta). The 
Russian emperor in tum created a special branch of the order for Russian Orthodox 
members — the Russian Tongue of schismatic rite. But von Hompesch refused to 
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Pangal himself suggested the formation of another association — 
this time under the direction of the Jesuits — a point on which he 
laid particular importance. Resolute and devout individuals would be 
called to join. They would be bound by a promise of obedience to the 
Holy See and would agree to work decisively and purposefully for the 
cause of church union. The organisation would resemble in some of 
its extemal aspects to a knightly order and the Pope would grant it a 
special coat of arms and other heraldic standards. 

De Regis finished his account by noting that many of Pangals 
suggestions were mere generalities and lacked precision. He went on 
to present, in the form of a second allegatum, his own programme in 


abdicate and thereby created a schism within the order. After Pavel I reąuested the 
Austrian emperor, in whose territory von Hompesch resided in exile, to force the 
latters capitulation, he did. But Pius VI, at the mercy of Napoleon and in dire need of 
Russian assistance, refused on principle to recognise Pavel as Grand Master, 
According to the pope, the Russian sovereign was a non-Catholic and a non-Catholic 
could not head a Catholic order sińce it negated the constitutions given to the knights 
by Gregory Xni in 1582. Pavel I, however, remained Grand Protector of the order 
until his assassination in 1802. His successor Aleksandr I, retained the title of Grand 
Protector but did not wish to interfere in the election of a new Grand Master. On 16 
September, Bartolomeo Ruspoli was elected but he refused. In his place, Pius VII 
finally named Giovanni Battista Tommasi da Cortona on 9 February 1803. In the 
tneanlime, the British occupied Malta and the Russian interv'ention in the affairs of 
the order practically ceased except for the continued existencc of a splinter group. 
This group called itself the Order of Saint John of Jerusalem in contrast to those 
knights who reconstituted themselves at Romę under the protection of the Pope in 
1803 under the name Sovereign Military Order of Malta. The Order of Saint John still 
considered the Tsar of Russia its supreme protector, but in 1908 they Iransferrcd to 
North America where they madę up the American Priory. Since the Romanov dynasty 
declined after the Revolution, they were left without a protector until 1964 whcn 
Peter II of Yugosalvia — the monarch was naturally in exile but was related 
collaterally to the Romanovs — agreed to fili the role. In 1999, a certain Victor Xuereb 
was named their Grand Master. A Protestant group of knights or Evangelical 
Johannites also came into being in 1852 under the protection of the kings of Prussia, 
but was mostly devoted to caritative work in hospitals. Gottardo Bottarelli, Storia 
politica e militare del sovrano ordine di S. Giovanni di Gerusaleme detto di Malta. 
Uordine a Malta, Tripoli e in Italia (Milano 1940), 206-228; P. Pierling, La Russie e le 
Saint-Siege. Etudes diplomatiques 5 (Paris 1912), 192-203. 

Finally, it should be recalled that Carol II was himself — through his mother, a 
grand-daughter of Aleksandr II — a direct descendent of Pavel I. Pavel I was, in fact, 
his great-great-great grandfather. But besides Russian blood, Carol was likewise the 
descendent of Protestant Prussian and Roman Catholic Portuguese as well as Angli- 
can British aristocracy. A well written, but popular biography of Carol II (Paul D. 
Ouinlan, The Playboy King. Carol II of Romania (Westport/London 1995) makes much 
of the morę salacious details of the kings extra-marital affairs but docs not mention 
the Knights of Malta. It is interesting to notę that Carol iTs mother, Queen Marie, 
spent a prolonged period of her childhood as a British princess living in a Maltese 
villa. 
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order to correct these shortcomings. His plan appeared as a series of 
much morę specific proposals madę to the Jesuit Superior General. 
The following represents a brief outline of the French Jesuits plan, 
which keeps to the order of his principle points. 

At the very beginning of his resume, de Regis provided for the 
founding of an organisation in concrete terms, much morę pragmatic 
and practical than the dreamy musings of either the Rumanian King 
or even Jean Pangal: 

An associalion or pious confraternity should be organised which will 
work for the realisation of the union of the churches in Romania... 


The Aim of the Organisation: Above all, de Regis felt that the or¬ 
ganisation needed a definite purpose. Its aim should in any case not 
be a simple or vague longing for church unity. Such a desire should 
be part and parcel of the prayer life of every truły devout Christian. 
This wish should be concretised in a definite time and place. The 
union of the churches should be seen as a very real possibility in the 
not too distant futurę and on Rumanian soil. The confraternity 
should work actively, not passively, for church union. The projected 
union of the churches should not be considered as merely one of the 
aims of the organisation. It was not one among many, but rather the 
sole and unique aim of the association. This aim should not be kept 
secret but proclaimed openly. Some individuals might well disagree 
with this aspect of candour and clarity. They might well be disin- 
clined to join such a public association and the futurę membership of 
the organisation might well suffer. Many Orthodox and perhaps even 
not a few Roman Catholics might feel compromised and decline to 
join. Tant pis! The pious confraternity has no need of casual well- 
wishers and spiritual tourists. It needs real workers, active members, 
devoted in the very marrow of their bones to the realisation of a great 
ideał and determined to do eveiything in order to make it happen. 

The Members of the Organisation: Futurę members might be re- 
cruited either among Roman Catholics or Orthodox. They might be 
churchmen or lay Christians, men or women. De Regis in a rare mo¬ 
ment of spiritual whimsy even thought that children might be en- 
rolled. No member should in any way be forced or constrained to 
change his religion or to work against his own religion. The only re- 
ąuirement was to make a real commitment to the cause of religious 
union. 

The Central Committee: De Regis reasoned that a well constituted 
central committee was of Capital importance for the planned organi- 



A ROMANIAN PROPOSAL FOR CHURCH UNITY — ROMĘ 1937 


371 


sation to succeed in its work of fostering church union. It should be 
composed of men, both prudent and dynamie, well informed of the 
current ecclesiastical situation. Moreover, they should be well above 
average in their knowledge of theology and history. He thought that 
the pious organisation could be directed by about five or six indi- 
viduals of this high calibre. De Regis suggested the name of Jean 
Pangal, practically the initiator of the movement, as one of those ca- 
pable of directing it in the futurę. But an Orthodox counterpart was 
also necessary, preferably at least one Orthodox cleric with ties to the 
Patriarch and the Romanian Orthodox hierarchy. A lay professor of 
Orthodox theology would also work nicely. A Roman Catholic 
churchman was also needed. De Regis thought that a secular priest 
or even better a Jesuit or an Assumptionist would fit the bill. Theo- 
logical sagacity and caution were called for, but at the same time 
members should be eąuipped with a sense of broad vision and crea- 
tivity. 

Publicizing and Disseminating the Messagei In the work of 
spreading the word, de Regis was able to rely to a certain degree on 
his own personal experience. After all, he was the son of a newspaper 
publisher and joumalist. He recommended organising a series of 
conferences. Articles should likewise appear in the religious press as 
well as even in secular newspapers which would popularise the ideał 
of church union in Romania, demonstrating that the union of the 
churches in Rumania was not only feasible but perhaps even an im- 
minent possibility. A type of bulletin should also be initiated. It would 
not be destined for the masses, but only for members and initiates. It 
should be used as a guide for the work at hand, offering some in- 
structions to members regarding the way to proceed in accomplish- 
ing their mission, perhaps a study plan, as well as an outline of sub- 
jeets to be discussed. All articles destined for the press should avoid 
two extremes. A lack of fratemal charity and a polemical tonę should 
of course be avoided. But the opposite tendency should likewise be 
eschewed — attempting without any theological foundation or reason 
to conceal the very real differences which still divide Catholics and 
Orthodox. De Regis insisted on charity — but charity enlightened by 
temperance and illumined by prudence. 

Spiritual Life: According to de Regis, futurę members of the or¬ 
ganisation should without a doubt be devout Christians, convinced 
that the spiritual world holds sway over the temporal and that one 
should rely on the ways of the Spirit in disseminating the message of 
church union and accomplishing the mission of the society. But sińce 
Orthodox-Roman Catholic relations of the time had still not pro- 
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gressed beyond a certain point,de Regis thought it morę prudent to 
insist that Orthodox and Catholics should not be forced to attend 
public religious services in common, given the difference of religion. 
He urged instead that each group organise its own public prayers for 
church Union — Orthodox and Roman Catholics separately. Mem- 
bers of the futurę organisation should nevertheless try to pray for the 
Pope as the spiritual head of all Christians — at least in private or as 
de Regis put it in foro interno. Orthodox clerics who would enter the 
confratemity as members should moreover be obligated to com- 
memorate the Pope in the liturgy — obviously not aloud and in pub¬ 
lic, but silently in private. 

The Externa] Organisation of the Pious Association: De Regis 
opined that it was still premature to plan the actual shape the pro- 
posed pious association would take in the real world. This was in 
keeping with his character. A Frenchman, despite his Russian train- 
ing, he was usually a model of Cartesian simplicity: pragmatic and 
practical. Nevertheless, he reasoned that one could at least think 
about establishing at Romę a type of organe de liason or contact bu- 
reau which would present releyant subject matter conceming the fu¬ 
turę association to the Holy See or to the Oriental Congregation for 
their approval. 


The proposal for union musi also be vicwccl within the framework of the 
programme of Pius XI for dealing with non-Roman Catholic Christians. Although Pius 
XI was deeply interested in his version of Christian Unity — the pope wished to lead 
all dissenting Christians back into the bosom of Romę — his interest could hardly 
have been considered completely benign by those without the Catholic fold. Pius XI 
was considcrably less open to the Christian East than a few of his immediatc prede- 
cessors, Leo XIII among the most prominent. He consistently refused to refer to the 
dissidents as churches but rather as individual wayward brethren ifratres deenantes). 
After talks with the Anglicans stalemated, he issued his Mortalium Animos (1928) 
which spccifically forbade Roman Catholics to subscribe to anything like the Anglican 
branch theory and much morę significantly denied them the right to participate in the 
Protestant dominated nascent ecumenical movement — a decision which guided 
Catholic policy almost until Yatican II and at least until the end of the Second World 
War. It was partially abrogated by Pius XII in 1949, when he formally recognised the 
ecumenical movemcnt and allowcd Roman Catholics to discuss matters of faith with 
their non-Catholic counterparts. Compare Christophe Dumont, Estratto da "Pio XI e i 
cristiani separati”, Pio XI nel trentesimo della morte. 
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In THE Whirlwind; The Conyoluted Background of Romanian 
Inter-Church Politics 

These plans for a Romanian church union, hypothetically invo]v- 
ing the Orthodox and Roman Catholic Church of both rites in the 
Kingdom of Romania on the eve of the Second World War, should be 
examined against the long and difficult history of religious conflict 
and accord specific to this Bałkan realm and the whirlwind of rising 
and falling political regimes and parties. Nineteenth century and 
early twentieth century Romania had been dominated by the conflict 
between two of these political parties: the conservatives who wished 
everything to remain at status quo and the liberals who urged social 
and economic reforms. But neither party could be said to be open to 
non-Romanian religious experience or in favour of the national mi- 
norities. Later other political parties were founded, some represent- 
ing peasant interests, but the majority advocating a rather extreme 
form of nationalism. Secondly, the documents may be compared with 
the observations of two noted Roman Catholic prelates — Raymund 
Netzhammer and Michel d’Herbigny,''' both of whom lived or yisited 
the country, about fifteen years before the meeting of Pangal and de 
Regis, but whose comments, although in a certain sense at diametri- 
cal odds, foreshadow the formulation of the project and allow the 
reader to examine the testimony of living witnesses to the church 
situation in Romania between the world wars. 

A Confessional Tightrope 

Romanian Christianity before the Second World War was domi¬ 
nated by an overwhelming Orthodox majority which still had not 
shaken off the fetters of State contro!. In some ąuarters, it repre- 
sented an insular and even hostile mentality towards other believers 
— a specific which betrayed its rural rather than urban roots. But it 
was not alone. In addition, it was confronted by a significant Roman 
Catholic minority of the Latin rite of mostly Hungarian origin — a 
nation which many Romanians perceived as inimical to their own. A 
third element consisted of the smali but significant group of Roma¬ 
nian Greek Catholics which Orthodox Romanians both favoured 
above their Latin counterparts sińce they shared the same ethnicity 
but who, at the same time, were viewed as dissenters if not traitors to 


For biographical information and other details about both these prelates, see 
the following pages of this study. 
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their ancestral religion and who should gradually be brought again 
into the fold. The Catholics thought the same but in the other direc- 
tion. The govemment — officially parliamentary in character until the 
coup of Carol II by which he granted himself dictatorial powers — 
was headed first by two Roman Catholic kings and later by a king of 
Orthodox baptism and education but who himself descended from a 
linę of staunchly Roman Catholic aristocrats, themselves of Ger¬ 
manie background and culture and aligned by marriage to many of 
the ruling Protestant houses of Europę. Carol iTs predecessors were 
forced to walk a precarious confessional tightrope, balancing their 
own faith and beliefs as well as their religious duties and obligations 
with those of the Orthodox majority. Finally, nineteenth and early 
twentieth century Romanian politics lay under the influence of the 
dual currents of free-masonry and secularism — a heritage which it 
shared with most other Bałkan monarchies of the time. The political 
atmosphere was of extreme complexity, while Romanian society was 
prey to both age-old prejudices as well as almost revolutionary 
changes. A relatively prosperous westward-looking era which 
stretched through the first two decades of the last century was fol- 
lowed by a severe economic depression and a desperate attempt to 
avoid losing foreign trade and funding. Economic depression caused 
political factionalism as political parties multiplied during the nine- 
teen-thirties throughout the reign of Carol II, some of which flirted 
with fascist inspired ideologies. Although Romanians shared strong 
linguistic and cultural ties particularly with the neo-Latin west, ri- 
valry with the Catholic church on the home-front and fears of Ortho- 
doxy losing its privileged place in the kingdom, caused some Roma¬ 
nians to retreat to a xenophobic isolationism and the spread of an 
ideology which may best be described, to use an expression of the 
time, as Orthodoxism — a position which eąuated Romanian na- 
tionality with Orthodox identity and deprecated or ignored the exis- 
tence of their Romanian Catholic co-nationals of both rites. 

Historical Interpretation and the Minorities 

A further difficulty lies in historical interpretation. Many asser- 
tions defended by official Romanian historians of the Ceausescu era 
are denied by at least some of their non-Romanian colleagues and 
vice-versa. An attempt has been madę to present both sides of these 
controversial matters without committing oneself for or against in 
the interest of avoiding a never ending polemic — although this in it- 
self is difficult if not impossible. 
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Roman Catholics of the Latin rite within Romania were tradi- 
tionally members of non-Romanian ethnicities: Hungarian Magyars 
and Szeklers in Transylvania and Csangók in Moldavia, German Sax- 
ons and Swabians in TransyWania and the Banat, groups of Poles, 
Germans, Hungarians and Greek rite Ruthenians in Bucovina, to- 
gether with smaller pockets of Czechs, Bulgarians of the Latin rite, 
Austrians, French, Italians, Swiss and Uniat Armenians. But larger 
groups of Roman Catholics were incorporated into the Romanian 
Kingdom only after World War I, when Transy]vania, Bucovina and 
Bessarabia were annexed. Before that time, the number of Roman 
Catholics in the so-called Old Kingdom or Yechiul Regat was much 
smaller — in 1899 they numbered only about one hundred fifty thou- 
sand — about 2.5% of the population — and were mostly of non-Ro¬ 
manian ethnicity: Germans and Hungarians. This caused Romanians 
to emerge out of this period with the conviction that true Romanians 
could only be Orthodox and that all other groups owed their exis- 
tence to foreign influence. 

Latin Rite Catholics and Romania 

Romanian animosity towards Roman Catholics of the Latin rite 
was usually based on ethnic rather than religious factors. Since Ro¬ 
manians came to view themselves as belonging to a Latin ethnicity, 
they could certainly not disdain French, Italian or Spanish culture 
even though it comprised a strong Catholic element. Romanian nine- 
teenth and twentieth century authors and poets almost exclusively 
used French and Italian models for their work. Indeed, the Romani¬ 
ans felt a strong affinity with these cultures which penetrated into 
politics — thcre existed a strong inclination to remove Romania from 
the Germanie sphere of influence into which it had fallen by reason 
of its geography, history and current reigning monarchy and replacc 
it with a Gallic orientation — or in the Catholic church with an Ital¬ 
ian Outlook — but this łatinophilia did not enter the Orthodox relig¬ 
ious sphere. But most Roman Catholics with whom Romanians came 
into contact were not members of these nations. They were Hungari¬ 
ans and Germans. Unfortunately, the attempted suppression of every- 
thing Romanian in Hungarian ruled Transylvania had given Magyars 
a bad name in the Romanian kingdom.'® Public opinion was strongly 


'® On the other hand, Hungarians cotnplained of the treatment of Magyar 
speaking Csangók in Moldavia, part of the Yechiul Regal, where their priests were 
forced to preach sermons and teach religion in Romanian. Hungarian could also not 
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against Hangary and viewed Hungarians, especially the aristocracy 
and landed gentry, as persecutors of the Romanian people. Around 
the time of the First World War, anti-Magyar sentiment was so potent 
that it incited Romania to break its alliance with the Hapsburg em¬ 
pire — in spite of the Germanie descent and orientation of its king 
and its upper classes — and join the Entente in an ultimately success- 
ful bid to gain possession of Transylvania. It was common that Ro¬ 
man Catholics were disliked not because they were Catholics but be- 
cause they were Hungarians. 


Greek Catholics as Nation Builders 

The case of Greek Catholics or Uniats was somewhat different 
sińce they were mostly ethnic Romanians, with the exception of some 
Hungarians in Transy]vania and a larger Ruthenian contingent in 
Bucovina. In the old Romanian Kingdom they were very few — only 
about five thousand but the Latin archbishop of Bucharest, Raymund 
Netzhammer, had braved many obstacles in order to given them a 
church in the capital.'^ 

Most of them were brought only later into the kingdom after the 
dissolution of Austria-Hungary. Until that time, they had been subject 
to Magyar princes, under whom they mostly floundered, and later to 
the Hapsburgs, under whose rule they were finally able, at least rela- 
tive]y, to prosper. In Austrian TransyWania, Romanians accepted 
Union with the Holy See by means of a formal act ratified on 4 Sep- 
tember 1700. Through this move, their spiritual leaders hoped to 
avoid the danger of exposure to an aggressive and morę erudite Prot- 
estantism as well as gain significant civil, social and cultural privi- 
leges which were denied them as Orthodox. For defenders of the an¬ 
ion, these represented significant advantages, va]ues important 
enough to compensate in fuli the loss of ecclesiastical independence. 
For its Orthodox opponents, however, union with Romę represented 
defection. Although at first most Transylvanian Romanians accepted 
union, an Orthodox counter-movement began under the direction of 
the Orthodox monk Yisarion. It led to the reluctant establishment of 
an Orthodox bishopric by Maria Theresa and the return to Orthodoxy 
of about half the number of Transy]vanian Romanians. During the 


be taught in the seminary and this would Icad to a lack of Magyar speaking priests in 
the Moldavian parishes. 

Compare the following scction which handles Netzhammer in detail. 
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Reyolution of 1848 and the resulting springtime of peoples, Transyl- 
vanian Romanians, both Greek Catholic and Orthodox, pressed the 
Austrian government for the eąuality of the Romanian nation and of 
the two Romanian Churches. Orthodox Metropolitan Andrei Sagu- 
na'^ drew up his Sizteen Points which demanded independence from 
the Serbian hierarchy in the Austrian Empire, sińce until then the 
Orthodox in Austria depended upon Sremski-Karlovci (Carlowitz) 
just as the Greek Catholics did upon Esztergom. But in 1865, eąuality 
was withdrawn and two years later Transylvania passed to the direct 
administration of Hungary, much less sympathetic to the Orthodox 
or to Romanian national demands. 

A novel opinion would propose that Maria Theresas son, Emperor 
Joseph II, adopted the Ottoman millet system, by which evolving 
ethnicity was channelled into or rather eąuated with religious affili- 
ation, as a model for the still un-evolved peoples of the Austrian Em¬ 
pire.'® On this basis, Romanian Greek Catholics, imbued by the spirit 
of the Josephite Enlightenment were able to transform their religious 
affiliation into a fulcrum for nation-building. Representatives of the 
Greek Catholic intelligentsia, clergy and a few laymen, educated in 
the west, were able to contribute disproportionately to the formation 
of a national culture and literaturę throughout the eighteenth and 
nineteenth centuries. They constituted the so-called §coala ardeleand 
or Transyhanian School of national awakeners. It was they who be- 
gan to use the Romanian vemacular in church services, adopt the 
Latin alphabet for their native tongue which had previously been 
written in Slavonic letters, and later initiate the process of developing 
a national literaturę. The Uniats had likewise fought, under the lead- 
ership of their gifted hierarch Inochentie Micu-Clain (Klein), for the 
constitutional rights of their church and gained significant experi- 
ence in the domain of ecclesiastical politics, working as they did in 


In 1868, ęaguna likewise composed the Statutu! organie a! Biseńcii Orthodoxe 
Romanę din Transihania which regulated the status of the Romanian Orthodox 
within Hungarian ruled Transylvania. It later served as a model — it was uniąue in 
that it guaranteed the Romanian Orthodox church a definite degree of independence 
vis-a- vis the State — after the annexation of Transylvania into modern Romania for 
the reviscd statutes of the entire Romanian Orthodox Church within the ncwly en- 
larged kingdom (Statutu! de organizare a Biseńcii Onhodoxe Romanę), a project under- 
taken under the dircction of Patriarch Miron Cristea in 1925. 

'® This idea is attributed to Ivo Banac, who developed it in a course given in Ba!- 
kan NalionaUsm delivered at the Central European University (Budapest) in 1998. 
Compare Constantin lordachi, PoHlics and Inier-Confessional Slrife in posi-1989 Ro¬ 
mania. From Competition for Resources to Redefining Nationa! Ideoiogy, Internet 
Source. 
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the atmosphere of a — albeit heavi]y Roman Catholic — pluralistic 
empire as opposed to a State dominated Orthodox polity. 

In 1853, a metropolitan see was established for Greek Catholic 
Romanians at Fagaraę-Alba lulia with the bishops residence at Blaj 
(Balazsfalva) by Pius IX. Blaj, with its bishop’s house, cathedral and 
seminary became an important symbol of Romanian national iden- 
tity throughout the epoch of Austro-Hungarian Dualism when cul- 
tural life in Transylvania was dominated by the ruling Magyars. 

But the situation had been and remained far from rosy. Until the 
establishment of a separate metropolitan see, the entire ecclesiastical 
organisation of those Romanians which accepted union, had simply 
been incorporated into Esztergom, the see of the Latin rite Hungar- 
ian primate. A Jesuit theologian, usually of Magyar ethnicity, was ap- 
pointed to guide the bishop in making all important decisions. In 
practise, it was he and not the hierarch who controlled the diocese 
and all official affairs of the Romanian Greek Catholic Church. Since 
the Uniats were usually still better off than their Orthodox counter- 
parts in Transylvania, they did not immediately benefit from the stale 
subsidy or congma distributed by the Hungarian government to cler- 
gymen of the various recognised confessions. The congma was 
awarded first to the Orthodox beginning in 1899, before it was ever 
given to the Greek Catholics.^® Miron Cristea, the futurę Romanian 
Patriarch had been instrumental in obtaining the congma for the 
Transylvanian Orthodox. The Greek Catholics, instead, were tradi- 
tionally subsidised by a separate Religious Foundation. On the one 
hand, this allowed Romanian Uniats a certain measure of autonomy 
vis-a-vis a mostly antagonistic Hungarian govemment. Because of 
this factor, Romanian Orthodox in the Yechiul Regat tended to view 
the struggles of their Uniat co-ethnics in Hungary with pride and 
consider them Romanian heroes even if they had abandoned Ortho- 
doxy. The Orthodox in Transylvania, morę economically dependent 
on the regime, were viewcd, on the contrary, as almost tolally in the 
thrall of the Hungarians. But in many respects, Romanian Greek 
Catholics still remained second-class citizens, were never fully eman- 


Not all historians are cąually kind to Micu-Clain (Klein) and the Romanian 
Latinist school. Critical voice.s point to the movemcnt's innate conservatism and to 
the fact that the bishop and his supporters campaigned only for the rights of the 
bourgeoisic, intcllectuals and higher elergy, leaving out the majority of Transylvanian 
Romanians who were peasants. See Stephen Fischer-Galati, "Romanian Nationalism", 
Nationalism in Easlem Europę (Seattle/I.ondon 1969), 374-375, 388. 

Compare Sandor Biró, The Nationalities Problem in Transylvania 1867-1940 
(New York 1992), 166-167. 
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cipated and never attained all of the goals to which they aspired at 
the time of the signing of the union with Romę. In addition, their 
numbers remained rather exiguous. Even during their heyday after 
the formation of a Greater Romania after the First World War, they 
were clearly a minority church in a mostly Orthodox State. In 1934, 
Romanian Greek Catholics totalled about a million and a half believ- 
ers and represented only about 7.9% of the entire population. Ob- 
servers visiting Transylvania even at the end of the nineteenth cen- 
tuiy — one prominent visitor was Władysław Michał Zaleski, futurę 
titular Patriarch of Antioch — were appalled at the poverty and ]iving 
conditions of Romanian Greek Catholics. At Blaj, students often 
came to classes barefoot, while at the seminary of Gherla the beds 
were so sąueezed together that they touched each other. 2' 

Romanians claimed the existence of a secret agenda during the 
heyday of magyarisation in 1907. It supposedly called for the incor- 
poration of Greek Catholic Romanians into the Latin rite and the 
complete liąuidation of the Orthodox in Transylvania, who were hcld 
responsible for promoting Romanian national demands.^^ 


Romanian Orthodox in the Yechiul Regat 

At the same time, the Orthodox in the Romanian territories consti- 
tuting the Yechiul Regat were beset with their own set of problems. 
Romania, as a political entity in the modem sense, emerged out of 
Ottoman tutelage from the union of Wallachia (Tara Romaneasca) 
and Moldavia in 1862, under the leadership of Prince A]exandru łon 
Cuza, popularly known to the Romanians as Lord Cuza orCuza Vodd. 
While Cuza was himself an Orthodox, he was also a leading freema- 
son like the great majority of the Bałkan nation builders and later 


"Nullc part, autant qua Blasendorf, je n'ai vu de soins et dcfforts pour relever, 
instruire la jeunesse. Ils sont des pauvres, mais de cette pauvretó qui commande le rc- 
spect, inspire la sympathie. Je regardais dćfiler devant la cathedrale ces garęons qui 
allaient au gymnase, bien souvent les pieds nus. On voyait la misere empreinte sur 
leur visages. Le plus souvent, leurs parents apportent quelques provisions de bouche 
de la campagne. Chaque semaine, rarcheveque distribue le pain a 245 de ces pauvres 
etudiants. Parmi les 65 ćl6ves du petit seminaire, j’ai vu beaucoup d'cnfants de pre- 
tres, vetus comme des petits paysans et qui avaient toutes les apparences de pay- 
sans.... A Armenopolis, les dortoirs sont tellement encombres, que tous les lits se tou- 
chent.” Unpublished manuscript of Ladislao Zaleski, Coadjuteur de la S. Congregation 
de la Propagandę (Władysław Michał Załeski), 1885 (Roman Archives). 

Alan Walker, "Romanian Christianity”, The Blackwell Dictionary of Eastem 
Chrislianity (Oxford 1999/2001), 409. 
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non-Roman Catholic monarchs. Much of his legislatiye activity was 
inspired by the dogmas of western secularism mediated by the ideals 
of freemasonry and the enlightenment — an utopislic belief in the 
right to individua] and national self-determination. Cuza reorganised 
the legał system on the basis of the Napoleonie codę and gave peas- 
ants the right to own land and abolished the remnants of serfdom. He 
provided the rudiments of a system of public education but also secu- 
larised church and monastic properties.^^ Over the centuries, these 
estates had been granted by previous rulers of Wallachia and Mol- 
davia as gifts to the Ecumenical Patriarchate or to monasteries on 
Mount Athos. They represented one fourth — others say one third — 
of the new nation’s land. To make up for the loss, Cuza arranged that 
priests be paid by the State.Naturally, this also placed the Orthodox 
Church in a position of greater dependence and caused bad blood 
between Romania and the Ecumenical Patriarchate — a situation 
which later may have worked to the advantage of Romę. Cuza and his 
successors regularly appointed higher church officials and interfered 
in the administration of the Orthodox Church. 

For centuries the Orthodox Church in the Romanian lands had 
remained under the direct jurisdiction of the Ecumenical Patriar¬ 
chate, under whose Greek bishops and phanariot rulers the Danubian 
provinces languishcd throughout the eighteenth century. But on 3 
December 1864, the church proclaimed itself autocephalous — or 
rather it was proclaimed independent by Cuza — a move which was 
recognised by Constantinople only in 1885 — some twenty years 
later. On 11 January 1865, a month after the unilateral declaration of 
autocephaly, Metropolitan Nifon of Ungrovlachia was raised to the 
dignity of Metropolitan Primate. The Greeks did not take Romanian 
autocephaly completely lying down. In 1870, Gregorios VI attempted 
to recover a portion of jurisdiction over their church, insisting that 
Romanian hierarchs have their elections confirmed by Constantino- 


In 1864, Cuza seculariscd and confiscated all monastic property in Romania, 
part of which bclongcd to the Holy Sepulehre at Jerusalem, Mount Athos and Mount 
Sinai, all of which possessed metochia in the Danubian Provinces. As indemnity, the 
government offered twcnty-scvcn million franes to the owners, but this moncy was rc- 
fused as an insult to the proprietors who stated that the government had no right at 
all to touch what was theirs. The offer was withdrawn and ironically the moncy was 
used to finance Romanian anti-Grcek propaganda among the Aromunians of Mace¬ 
donia. Compare Adrian Fortescuc, The Orthodox Eastem Church (New York 1907), 
330. 

Alina Mungiu Pippidi, “The Ruler and the Patriarch: The Romanian Eastern Or- 
thodox Church in Transition", East European Constitutional Review (7/2 - Spring 
1998), 4. 
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ple before their consecration and directing that his name be com- 
memorated in all liturgies. But three years later, Anlhimos VI, his 
successor, withdrew all these demands and acknowledged Romanian 
independence. The Romanian Skite on the Holy Mountain also put 
forward its independence — an arrangement which was alternately 
granted and repealed by the Ecumenical Patriarchate. Rumours were 
circulated among the Greeks that the Romanians were shifting to- 
wards the secularised west, attempting to introduce the Gregorian 
calendar, baptism by infusion, the abolition of monastic head dress 
for clerics, the second marriage of priests and the burial service for 
suicides. In 1882, the Romanians began to prepare their own chrism 
(all Orthodox churches except that of Russia were always given al- 
ready prepared chrism by Constantinople) and the right to prepare 
one’s own was a elear sign of fuli autocephaly. Constantinople re- 
buked the Romanians in 1882 but received a rebuff. The Ecumenical 
Patriarchate, fearing another Bulgarian schism, swallowed its pride 
and allowed the innovation. The Romanian church became the sec¬ 
ond national Orthodox community, after that of Russia, to be allowed 
to confect chrism. 

The constitution of 1866, modelled in other respects on that of 
Belgium, established the Romanian Orthodox Church as the State 
church and as the sole recipient of State aid. Nevertheless, all other 
religious confessions present in the country were guaranteed freedom 
of worship and the State declared that it would not interfere in the 
appointment of their clergy. In 1872, the Legea Organica provided for 
the establishment of a Holy Synod as the supreme legislativc body of 
the church. It was to function under the presidency of the Metropoli¬ 
tan Primate of Bucharest together with the Metropolitan of Moldavia, 
six bishops and eight titular archpriests. The country was divided into 
eight dioceses. But State control of the Orthodox Church continued to 
inerease. The Law for the Selection of Metropolitans and Diocesan 
Bishops and the Composition of the Holy Synod of the Romanian Or- 
thodox Church (1872) ordered that all appointments to the Holy 
Synod would be processed by an electoral college composed of synod 
members together with all Orthodox senators and deputies in the na¬ 
tional legislature. Another Law Goveming Clergy and Seminaries 
(1893) put clergy salaries and seminaries under the control of the 
Ministry of Religion and Public Instruction. A central church admini- 
stration was established by the ministry in 1902 and soon indulged in 
intrigue and favouritism until its abolition in 1921. After 1909, hier- 
archs were voted in by all members of both houses of parliament. Of 
course, this procedurę was contrary to Orthodox church canons. 
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When Bishop Gherasim called upon the Ecumenical Patriarchate to 
intervene, he was simply deposed by the State. The appointment and 
dismissal of the highest church officials proceeded in tandem with 
the current political atmosphere.^® 

At the same time, the constitution of 1866 guaranteed freedom of 
worship to all other religious confessions represented within the 
country besides the Orthodox and declared that it would not interfere 
in the appointment of their clergy. In 1883, a Roman Cathohc arch- 
diocese of Bucharest was erected for Latin rite Catholics in Roma- 
nia3^ 


Roman Catholic Soyereigns in an Orthodox Realm 

The political-religious climate changed slightly after a Roman 
Catholic monarch came to the throne of the newly constituted King- 
dom of Romania. While Cuza Voda was a native Romanian and a 
baptised Orthodox, his successors on the throne were of mostly Ger¬ 
man blood. Like other Bałkan States which came into being after the 
dissolution of the Ottoman Empire in Europę, the Romanians too 
searched for a king among the lesser, mostly Germanie princely 
houses of Europę. The remnants of the Romanian nobility or boieri 
which remained after the long Ottoman conąuest were too factional- 
ised and partisan to come up with a desirable candidate. After Count 
Philippe of Flanders, brother of Leopold, King of the Belgians, re- 


Compare N. lorga, Istońa bisericii romane§ti a vie(ii religioase a romdnilor 1 
(Bucureęti 1928), 288-300. 

The archdiocese of Bucureęti (Bucarestiensis) was erected as a an archdiocese 
by Leo Xin on 27 April 1883. It was elevated to the status of a metropolitan province 
on 5 June 1930, shortly after the signing of the concordat. Today, it has four suf- 
fragans: laęi, Oradea Marę, Satu Marę, Timięoara. Before the founding of the diocese, 
Bucharest becatne the residence of the Latin Catholic bishops of Nikopol-Nicopolis 
(Bułgaria), who also functioned as administrators apostolic of Wallachia and lived at 
RuSćuk (Rustschuk/Ru.sęuk/today = Ruse) in Bułgaria across the Danube front Giur- 
giu in Romania). At the end of the eighteenth century, the bishop łeft RuSćuk and 
moved to a Franciscan monastery at Bucharest. His successor estabłished himsełf at 
Ciopłea, a viłłage near Bucharest, mostly cołonised by Bułgarians and today incorpo- 
rated within the city łimits, but was unabłe to transfer his residence to Bucharest due 
to the opposition of the Orthodox bishop. In 1847, the Catholic bishop finally suc- 
ceeded in establishing an official residence within the Capital. After Romania became 
a kingdom, the government asked that Catholics within Romania be granted their 
own bishop. In 1883, Leo XIII complied and erected the dioceses of Bucharest and 
Ia§i. The first bishops living at Bucharest or thereabouts were almost all of Italian 
(Passionists) or Swiss ethnicity. The cathedra! was erected in 1884 and dedicated to 
Saint Joseph. It was the largest Catholic church in the old kingdom of Romania. 
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fused the offer, Karl of HohenzoIIern-Sigmaringen was elected he- 
reditary prince at the urging of Napoleon III in 1866. After Romania 
became completely independent of Ottoman vassalage in 1878, Karl 
was crowned king of Romania as Carol ^ in 1881. Although he was 
of the same family as the Protestant Hohenzollems who ruled Prus- 
sia, Carol I descended from a Roman Catholic branch of the linę. 

A clause of the constitution of 1866, the substance of which reap- 
peared in that of 1923, provided for the monarch and his descen- 
dents. The king’s powers were defined as hereditaiy in direct and le- 
gitimate descent from Carol I of Hohenzollem-Sigmaringen. They 
were to be transmitted only through małe heirs in order of primo- 
geniture — all female heirs and their descendents were automatically 
excluded. The constitution stipulated that the descendents of the 
monarch were to be raised in the Orthodox faith — a mere conces- 
sion, according to some, to Orthodox Russia and its supporters 
among the Romanians.^* 

But the marriage of Carol I and Elisabeth of Wied, a Protestant 
princess,^^ produced no małe heirs. Carol I was followed on the 
throne by his nephew Ferdinand,^® a morę pious Roman Catholic 
than his uncle,^' although he too married Protestant in order that the 


Karl Eitel Friedrich von Hohenzollem-Sigmaringen (1839-1914) reigncd as 
Carol I, Romanias first king from 1866-1914. 

Compare łon Scurtu, Contńbu(ii pńviiid via(a politica din Romania. Evolu(ia 
fonnei de guvemdmant in isloria moderna contemporand (Bucareęti 1988). 

Paulinc Elisabeth Ottilie Louise von Wied (1843-1916) was the scion of an old 
and aristocratic, but morbidly un-balanced German family. She became Queen Elisa- 
veta of Romania (the Old Oiieen in opposition to Queen Marie, her popular daughter- 
in-law). Eccentric but highly artistic in temperament, she spearheaded — under her 
pen-name of Camien Sylva (= Forest Song) — the Romanian national cultural renais- 
sance of the later nineteenth and early twentieth century. But she was likewise ad- 
mired for her social commitment and caritative work among Romanian war victims 
— an activity which eamed her the title Mama Ranililor [Molherof the Wounded). 

Ferdinand Victor Albert Meinrad von Hohenzollem-Sigmaringen (1865-1927) 
was born at his ancestral seat of Sigmaringen (Baden-Wurttemberg — Germany), the 
son of Leopold von Hohenzollem-Sigmaringen and Antonia Saxe-Coburg, the Portu- 
guese Infanta, herself a daughter of Maria 11 (Maria da Gloria) of Portugal. His 
mother, a devout even fanatical Catholic, was a Portuguese princess. Ferdinand 
reigned from 1914-1927. At his coronation in Alba lulia (Transylvania) (1922), he re- 
ceived the by-names Intregitoml (= Unifier), sińce he was the first to rule over a 
Greater Romania which had incorporated Transylvania, and Leal (= Loyal) sińce he 
eventually entered World War 1 on the side of the Entente faithful to his country's in- 
terests (= the annexation of Transylvania) against family loyalties in Germany. 

Ferdinand seems to have inherited his dcvotion to Catholicism from his mother 
Antonia, Infanta of Portugal, who was described as hedged in by her church. Ferdinand 
himself was said to be devoted to three major pursuits throughout his life — Roman 
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problem of baptising his own heir in the Orthodox faith be madę 
easier. His wife was the futurę Queen Marie (Regina Maria)^^ of Ro¬ 
mania, a colourful figurę who easily won the admiration and love of 
her people in spite of, or perhaps precisely because of, her romantic 
excesses. Ferdinand and Marie were wedded in a triple ceremony — 
civi], Roman Catholic and Anglican (for the benefit of Ferdinand, the 
Roman Catholic service was the most lengthy and pompous) — at his 
ancestral seat of Sigmaringen in Swabia (southern Germany). The 
marriage of Ferdinand to a Protestant and the constitutional obhga- 
tion binding the futurę king to raise his successor Orthodox strained 
relations with the Vatican and a delegation was sent to Romę to mol- 
lify the Pope, but it failed. Later Marie attempted to convince the king 
of her right to practice a form of birth contro!, but the Catholic mon- 
arch would have nonę of it. Ferdinand was crowned king of Romania 
in a non-denominational, secular ceremony. 

Such was his private devotion to his own religion that Ferdinand 
secretly planned a Roman Catholic baptism for his son — in defiance 
of the law of the land — but he was forced to abandon this project in 
view of the constitutional premise. Ferdinand himself was an excep- 
tion to the rule, sińce his was an indirect succession confirmed by his 


Catholicism, his books and his hobby — the science of botany. Compare Hannah 
Pakuła, The Last Romantic. A Biography of Queen Marie of Roumania (London 1984), 
54, 61. 

Marie (Missy) Alexandra Yictoria of Saxe-Coburg-Gotha (1875-1938) was bom 
at Eastwell Park (Kent-Great Britain), the oldest daughter of Alfred and Marie, Duke 
and Duchess of Edinburgh, a member of the British royal family. She was the grand- 
daughter of Queen Yictoria though her father and the grand-daughter of Tsar Alek¬ 
sandr II of Russia though her mother. Marie was baptised an Anglican, the faith in 
which she died, although she often attended the German Lutheran church in Bucha- 
rest. 

The ceremony was planned for the specially constructed Orthodox coronation 
cathedral at Alba Julia (Gyulafehćrvar) in Transylvania to cclebrate the re-unification 
of the province after World War I with the Old Kingdom. But the Yatican refuscd 
Ferdinand permission to be crowned by an Orthodox hierarch during a non-Catholic 
ceremony in a non-Catholic church. So Ferdinand crowned himself and his Protestant 
ąueen in a ceremony held outside the cathedral in a public sąuarc. The excuse was 
given that this arrangement was madę for the benefit of the crowds who attended the 
rite and were thereby given a better view — but the reality was otherwise. Therc was 
no anointing with holy chrism and the crowns which were used for the ceremony 
were not blessed by the Orthodox primate sińce they had already been used — and 
previously blessed — for the crowning of Carol I and his consort. The coronation it- 
self took place during the singing of the Te Deum, which was chanted half inside and 
half outside the church. The Orthodox prayed inside the church and processed out¬ 
side for the crowning. The Catholics remained outside on specially constructed trib- 
unes in rainy weather for the entire time. 
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uncle only after he himself had reached the age of maturity. The Ro- 
manian situation was in many respects like that in neighbouring Buł¬ 
garia whose modem kings were likewise of a Roman Catholic linę, 
but who swore to baptise their descendents in the Orthodox State re- 
ligion.'^'* Ferdinand’s son, the futurę Carol II, much against the per- 


In neighbouring OrthodoK Bułgaria, where another Catholic Coburg had been 
called to the throne, the situation was even morę involved. In 1893, Ferdinand of Buł¬ 
garia married Maria Luisa, the daughter of Robert, Duke of Parma. The Duke de- 
manded that the children of the marriage (both parents were themselves practising 
Roman Catholics) be brought up as Catholics in spite of a provision in the Bulgarian 
constitution which ruled that the heir to the Bulgarian throne be baptised Orthodox. 
At a time of anti-Russian fceling in Bułgaria, Prime Minister Stefan Stambolov man- 
aged to amend the constitution to allow a Catholic heir. The ncw heir born nine 
months after the contraction of Ferdinands marriage was the futurę Boris III of Buł¬ 
garia. He was christened a Roman Catholic by the papai legate in a ceremony held in 
the royal pałace at Sofia and was given the names Boris Clement Robert Maria Pie 
Louis Stanislas Xavier. But there was much popular resentment in the country to his 
Catholic baptism as well as a desire to regain the good will of Russia. Ferdinand tried 
sending Dimitri Stancioff as an envoy to Leo XIII to secure the Popes permission for 
an OrthodoK baptism but the pope was infuriated and excommunicated Ferdinand, 
even after the king travelled personally to the Yatican to appease the pontiff. In re- 
sponse to the protests of Ferdinand, the pope advised him to abdicate. Ferdinand re- 
fused, kept the throne, re-baptised Boris as an Orthodox (Nikołaj II of Russia was his 
god-father) but later arranged a Catholic baptism for his three other children upon 
their birth, sińce the heir was the only one who needed to be Orthodox. The Yatican 
seemed appeased after Ferdinand madę amendment by raising his younger children 
Catholic, although Romę was much angrier with the Bulgarian monarch than with his 
Romanian counterpart, sincc Boris was brought into the Orthodox church exclusivcly 
for political reasons after already being baptised the first time as a Catholic and was 
the son of a good Catholic mother. Ferdinand of Bułgaria, however, continued to prac- 
tice his faith and even had two Catholic chapels in his pałace and another at Eux- 
inograd. In 1930, Boris married an Italian Catholic like his own mother — Giovanna 
was the daughter of the Italian king Yittorio Emmanuele III and Queen Elena, herseif 
a Montenegrin princess raised within the Russian Empire and originally of Orthodox 
faith. Giovanna became Cańca Joanna of Bułgaria after her marriage to Boris in a 
Roman Catholic ceremony at Assisi. But the Orthodox hierarchy insisted at least on a 
blessing ceremony when the bridal pair retumed to Sofia. Pius XI heard about the 
second marriage and severcly rebuked the papai nuncio, who at the time was Angelo 
Roncalli, the futurę John XXIII. John XXIII referred to the incident in his famous 
Journal of a Soul. There was also controversy surrounding the provisions for Boris' 
children. The pope demanded that Boris write him a handwritten letter stating his 
promise to raise his children as Catholics. When the Italian king intercedcd, thinking 
the pope overly harsh, Boris was only asked to countersign his wife’s declaration to 
that effect. But the situation exploded yet a third time when Giovanna gavc birth to 
Princess Maria-Luisa who was baptised Orthodox in a private ceremony in the pałace 
chapel to satisfy Bulgarian national feeling. The Bulgarians asked both Mussolini and 
the Italian king to intercede with the Yatican, but both thought the matter of little 
conseąuence. The Yatican issued a protest and Roncalli wrote a formal letter com- 
plaining of outrages (soprusi) to the human conscience. The queen, however, was not 
excommunicated but only asked to attend mass privately in Roncallis chapel rather 
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sonal preference of his father, was baptised and educated as an Or- 
thodox. This decision, in tum, alienated Ferdinand, much against his 
will, from the Roman Church, sińce he eamed an automatic excom- 
munication and was debarred from taking communion for refusing 
to bring up his children in the Roman Catholic faith. This interdict 
was oniy rescinded towards the end of Ferdinands life and was the 
cause of great personal anguishd® Just before his death, the dying 


than in Sofias Catholic church. Compare Stephane Groueff, Crown of Thoms 
(Lanham 1987), 29-31; 172-178; 180-185. 

Ferdinand was partially pardoned in 1920, one year after Barbu ętirbey, a 
noted Romanian statesman, had visited Romę and pleaded the case of the king, but 
actually the affair still went on. It had a long history, beginning with Ferdinand's mar- 
riage to Marie and the dual Roman Catholic-Protestant cercmony. In spite of the fact 
that Ferdinand agreed to bring up his children as Catholics, in accord with the strict 
Catholic policy of the times, they were all later baptised Orthodox. In 1900, Romę 
forbade Ferdinand to take his Easter communion, thus imposing a dc facto excom- 
munication. In solidarity with his nephew, Carol I also ceased taking communion. In 
1906, Pius X, at the reąuest of Dimitrie Sturdza, ordered a new investigation of the 
case. In the same year, Romę cxplaincd to Ferdinand that divine law obligated him to 
raise his children as Roman Catholics, something from which even the pope could not 
dispense him. Catholic Archbishop Raymund Netzhammer of Bucharest reccived a 
list of conditions — they included providing a Catholic education for his children, 
apologising to them on account of their Orthodox baptism, making just amendment 
for his failure and publishing the fact of his Easter communion, oncc absolvcd, in the 
Romanian newspaper — for the reconciliation of Ferdinand with the Roman Catholic 
church. But all this was to no avail — Ferdinand continued to raise all his children 
Orthodox. In 1910, loan BrStianu personally asked the pope to change his mind, but 
was refused. Ferdinand’s younger children Ileana and Mircea were given an Orthodox 
baptism in the throne room of the pałace accompanied by much pomp. During World 
War I, another attempt at reconciliation was madę from laęi, where the king was 
staying. Ferdinand gavc his word (an orał promise) that he would fulfil the conditions 
demanded by Romę. In January 1920, he was absolved by Ulderich Cipolloni in foro 
extemo and at Easter his confessor, Josef d'Ester, absolved him in foro interno and 
finally gave him communion. But during that year, Ferdinand still did not keep his 
promise to at least raise his daughter, Ileana, as a Catholic and d’Ester again refused 
him communion at Easter 1921. Ferdinand appealed to the papai nuncio, Francesco 
Marmaggi, who obtained easier conditions from the pope. Ferdinand was again 
absolved and publicly took Easter communion in the Bucharest cathedral on Trinity 
Sunday. Ileana was given a Roman Catholic Italian teacher who actually did nothing 
to teach her his religion. Instead, an Orthodox priest gave her one and a half hours 
weekly of religious instruction. In 1922, Cardinal Merty del Val asked Archbishop 
Netzhammer to give an account of Ileana's religious instruction. Netzhammer 
explained the situation, but Marmaggi was infuriated and denounced the archbishop 
to Constantin Banu, the Roman minister of education. Banu warned Netzhammer 
that Marmaggi was attempting to ruin him but Netzhammer defended himself as 
having correctly handled the situation. But in fact, this was probably one of the 
circumstances which led to the archbishops dismissal and recall. Ironically, Ileana, 
whose dcfective Catholic religious education had causcd everyone so many worries, 
was the only one of Ferdinand's children to take her Orthodox religion seriously. After 
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monarch of a predominantly Orthodox land received extreme unction 
from a Roman Catholic priest. But the funeral which followed was an 
Orthodox one. 

His son, Carol II, grew up a rather indifferent Orthodox. In later 
life, he was lax in his religious duties and obviously not above caus- 
ing morał scandal and flouting Christian teachings. He attended 
church and the sacraments only on occasion and was hardly a devout 
belieyer. But he did formally practise Orthodoxy and used the Ortho- 
dox Church as an instrument in his own political designs.^^ Both 
Carol I and Ferdinand I headed a govemment constituted by the Ro- 
manian liberał party which eamed the criticism of official Orthodox 
historiography. A moment of prolonged conflict between govemment 
and church as well as between Romanian Orthodoxy and Catholicism 
of both rites occurred during the long preparations and the eventual 
signing and ratification of a concordat between Romania and the 
Holy See in 1927. 


Greater Romania; An Altered Religious Status Quo 

After the First World War and the creation of Greater Romania,^'' 
the number of Romanian citizens belonging to national minorities, as 
well as the number of Roman Catholic faithful, dramatically in- 
creased within a still primarily Orthodox, ethnically Romanian State. 
Every third Romanian Citizen was now a member of an ethnic minor- 
ity — Hungarian, German, Bulgarian, Serb or Russian. Together with 
a dramatic rise in total population — from seven point two to eight- 
een million inhabitants (75% Romanians, 8% Hungarians, 5.6% Jews, 
4.3% Germans, 3% Russians and other eastem Slavs) — an increase 


two failed marriages, she died as Maica (= Mother) Alexandra, the abbess of an 
OrthodoK convent in the United States. Raymund Netzhammer, Bischof in Rumdnien. 
Im Spannungsfeld zwischen Staal und Yatikan (Munchen 1996) II, 1330-1333 (see also 
the book review published in OCP 69 [2003] 523-530). 

One author described Carol IT superficial religiosity: Carol was not a religious 
man and usually did not go to church, but he wrote that he felt like a Christian. Once 
after going to confession he stated: “I feel that this symbolic communication between 
God and man cannot but help man.” Paul D. Quinlan, The Playboy King. Carol U of 
Romania (Westport/London 1995), 198. 

In 1919, the physical space of Romania was increased from 137.000 sąuare kil- 
ometres to 294.000 sąuare kilometres with the addition of several new territories: 
Bessarabia, Bucovina, Transylvania, as well as parts of eastem Hungary, the Banat 
and Dobmgea. Compare Gabriel Adrianyi, Geschichte der Kirche Osteuropas im 20. 
Jahrhundert (Paderborn 1992), 125. 
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of morę than fifty per cent^s — Romanias Catholic population also 
rosę. Some two million souls were added to the previously insignifi- 
cant figurę of one hundred fifty thousands. Catholics composed 
slightly less than a third of the total population or about twenty-nine 
per cent as compared with the larger Orthodox element (57%) and 
smali group of Protestants and Jews (14%). But the Catholic majority 
was centred in TransyWania and the Banat, with only smali enclaves 
in Mo]davia and at Bucharest. State policy differed sharply in its 
treatment of the Roman Catholic and Greek Catholic minorities 
during the nineteen twenties.^^ 


Latin Catholic Discontent 

Latin rite Catholics in Transylyania were mostly ethnic Hungari- 
ans and were in generał very dissatisfied with the new Romanian 
administration. Of course, they were first and foremost infuriated by 
the new political situation in which they were no longer masters in 
what they felt was their own homeland, but were forced to obey Ro¬ 
manian oyerlords whom they traditionally disdained as culturally and 
socially inferior. They lamented that the policies of the Romanian 
liberał party officially treated Hungarian land owners in Transylvania 
as foreigners, expropriated their property and robbed them of their 
long accumulated wealth. Roman Catholic church officials suffered 
along with their brethren in the world.'*® 


Adrianyi, 125. 

Roman Latin Catholics diocescs in Romania were the following: Bucharest, Ia§i 
in Moldavia and the following in Transylvania and Banat: Alba Julia (Gyulafehćrvar- 
Erdely), Satu Marę (Szatmar), Oradea Marc (Nagyvarad) and Cenad (Csanad). In 
1930, Satu Marę was combined with Oradea Marę and Cenad (Csanad) with Szeged in 
Hungary while the diocese of Timięoara (Temesvar) was created for the area which 
remained in Romania. Greek Catholics had Fagaras-Alba Julia (Blaj), Oradea Marę, 
Lugoj, Cluj-Ghcrla and Maramureę, the last founded in 1930. 

Soon after the establishment of the new govemment, several Roman Catholic 
clergymen were ill treated or deported to Hungary. In 1919, Bishop Majlath of Alba 
Julia, his cathedral chapter and the town clergy were placed under house arrest. In 
September of the same year, the bishop complained to the Paris peace conference 
asking that an international commission be sent to Transylvania to investigate condi- 
lions, sińce he claimed the government was interfering in the administration and pas¬ 
torał Work of his diocese. In 1921, Roman Catholic officials claimed the Romanian 
govemment's agrarian reform favoured Orthodox and Romanian interests in Transyl- 
vania but penalised the Latin church, stripping it of most of its property. They ac- 
cused the government of assuming the old role of patronage exercised by Hungary 
and its successors, placing church property under the Ministries of Education and 
Agriculture, in order to exploit rather than defend it. Roman Catholic prieate schools 
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The articles of the Romanian Orthodox publicist and polemicist 
Onisifor Ghibu, professor at Cluj University, helped to fire tempers in 
an already eruptive atmosphere. Ghibu insisled on the abrogation of 
the special Status Catholicus or system of legał and economic guaran- 
tees particular to the Roman Catholic Church structure in Transyl- 
vania, on which it had depended sińce the seventeenth centuryd' Ac- 
cording to Ghibu and some other official Romanian Orlhodox histo- 
rians, the Status amounted to a set of autonomous legał rights which 
transformed the Roman Catholic church of Transyłvania into a type 
of State within the State, a structure which coułd not be tolerated 
within a modem democratic system. In 1924, Ghibus charges caused 
loan Bianu, an Orthodox senator, to demand a State investigation of 
the Status. Romanian govemment officials began to harass Roman 
Catholic bishops and ąuestion the appropriateness of the entire sys¬ 
tem. In some places, Roman Catholic churches were confiscated by 
the authorities. At the same time, the govemment hoped by means of 
a projected Accordo with the Yatican to ałter the distribution of Latin 
rite Catholic properties which were administered by Hungarians and 
place them in the hands of Greek Catholics, regarded morę favour- 
ably by the government sińce they were of Romanian ethnicity. Greek 
Catholics, on the other hand, claimed that the Latin rite bishops were 
seeking to incorporate their own properties within the disputed 
Status. An agreement with Romę was reached in 1932, but in the face 
of renewed polemic, Romanian courts refused to recognise it and the 
project was shelved. Meanwhile, Latin rite Catholics were forced to 
relinąuish several properties to the Uniats, including the Minorite 


were also denied governmcnt subsidies. Yoluntary contributions by the [aithful in 
support of the foundations were also forbiddcn by the State. This signalled the bcgin- 
ning of govemment action against the schools of the ethnic minorities: transferring 
Romanian teachers to Hungarian and German schools, obliging students to take finał 
examinations exclusively in Romanian, suppressing Roman Catholic schools — tactics 
which had been previously iised against the Romanians themselves by the Austro- 
Hungarian regime in Transylvania. On 14 Novcmber 1924, Majlśth objected to thesc 
measures in Parliament with little success. A year later, he protested together with 
Protestant groups to the Leagtie of Nations in Geneva, claiming that Romania had 
Yiolated the treaty signed in Parts in 1919 guaranteeing the rights of national minori¬ 
ties. But this only exacerbated the situation. In 1922, the government relieved Bishop 
Glattfelder of Timięoara of his jurisdiction. A year later, he was forced to transfer his 
residence to Szeged (Hungary), where he continued to govern the portion of his dio- 
cese which was under Hungarian administration. Compare Adrianyi, 126-127. 

The Status Catholicus Transyhaniae was founded in 1698 and funetioned as the 
juridical manager of the wealth of the Roman Catholic Church in Transylvania. Ro¬ 
man Catholic Hungarians claimed that its property was to a large part expropriated 
by the Romanian State after the annexation of Transylvania. 
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church and the church at Monastir. In 1938, just after the proposal of 
Pangals project to de Regis, Romanian authorities agreed once morę 
to examine the Accordo and it was finally signed three years later. 

Meanwhile, other legislation also disturbed the Latin Catholics. In 
1928, the Law on Religiom was promulgated by the govemment. Fa- 
vourable to the Orthodox and Greek Catholic Churches, which it 
explicitly recognised as ecclesiastical bodies or churches, it character- 
ised all other religious groups in Romania including the Roman 
Catholic church of Latin rite as mere cults. Latin rite Catholics com- 
plained that this law subjected the activities of all non-ethnically 
Romanian churches to a type of police control. It prevented them 
from accepting aid from their co-religionists outside Romania, lim- 
ited members’ donations and allowed State authorities to intcrfere in 
inner church life. Latin Catholics were not the only ones to lament. 
Hungarian Protestants also claimed that some of their own properties 
had been unjustly reąuisitioned by the State and handed over to the 
Romanian Greek Catholics. Finally, Latin Catholics and Protestants 
asserted that the congrua or govemment subsidy of clergy was no 
longer distributed eąually by the Romanian administration. Until 
1932, Bucharest distributed it fairly, treating all clergy eąually. But 
after these first ten years, it madę it contingent on the number of 
faithful — a measure which favoured the Orthodox and penalised the 
smaller churches and their clergy which were condemned to dire 
poverty. Sometimes, clerics were deprived of their congrua on the 
charge of Hungarian irredentism — accusations which were never 
thoroughly investigated. Hungarian children were sometimes forced 
to attend Orthodox or Uniat liturgical services. In 1930, the govem- 
ment began to press for the conversion of the Szekely minority to a 
Romanian national church. After 1937, all missionary work by 
churches dubbed non-traditional became impossible.'*^ 


For this section regarding the rcaction of Hungarian Roman Catholics to 
Romanian rule, I have dcpcnded on Sabrina P. Ramet, "Holy Intolerance: Romanias 
Orthodox Church” Nihil Obstat. Religion, Politics and Social Change in East-Central 
Europę and Russia (Durham/London 1998), 187-189 who repeats the accusations 
madę by Sandor Biró, The Nationalities Problem in Transyhania 1867-1940 (New York 
1992), Naturally, this represents the Hungarian point of view. The Romanian inter- 
pretation is summariscd in the following section. 
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OFFICIAL ROMANIAN HISTORIOGRAPHY and THE Religious Issge 

Official Romanian ecclesiastical historiography saw the situation 
in a completely different light. The govemment which ruled from 
1922-1926 is categorised as secularist and guided by the interests of 
the liberał party. The Roman Catholic problem was viewed as particu- 
larly delicate sińce the vast majority of Latin rite Catholics were of 
non-Romanian ethnicity and depended on the Pope — the head of 
their church who resided outside the frontiers of the Romanian State. 
The changing borders had split dioceses which were formerly inte- 
grally Hungarian. In some cases, bishops now residing in Romania 
had parishes still located in Hungary. Furthermore, Raymund 
Netzhammer, the Latin Archbishop of Bucharest was himself a 
Swiss-German, a non-Romanian who had shown pro-German sympa- 
thies during the First World War when Romania, in spite of its Ho¬ 
henzollern monarch had fought on the side of the Entente. Since 
1920, the govemment had been dialoguing with Romę and succeeded 
in establishing a Romanian legation to the Yatican and a nunciature 
at Bucharest. Two projects for a concordat, both very favourab]e to 
Romę, had been proposed by the Romanians to the Holy See but 
were rejected. Finally, the exasperated govemment was itself forced 
to repudiate them. Throughout all this time, the Roman Catholic 
church enjoyed a fuli exercise of its rights — a situation which led to 
chauvinistic abuses harmful to Romanian sovereignty. Francesco 
Marmaggi (1876-1949), the nuncio, interfered in State business — an 
affair which caused the government to demand his removal. Bishop 
Julius Glattfelder de Mor of Timi§oara released a pastorał letter, in 
which he expressed sentiments tinged with jingoism regarding Ro¬ 
mania. The Romanian administration urged his expulsion. A delega- 
tion calling itself a Peoples Union of Transyhanian Roman Catholics 
organised a pilgrimage to Romę where they defended the cause of 
Latin Catholics in Transylvania and pleaded that Bishop Gyorgy 
(Gustav) Karoly Majlath of Alba lulia be given a cardinals hat. Ro¬ 
man Catholic clerics from within Romania addressed numerous pe- 
titions to the Yatican complaining of the way they were treated by the 
government. But officials of the liberał party installed at Bucharest 
did not react to these provocations in any decisive way. On the con- 
trary, and with the approval of Ferdinand I, a confirmed Roman 
Catholic, it attempted to renew contacts with the Yatican and worked 
toward the signing of a concordat.'*^ 


The Romanian view-point is taken from Mircea PScurariu, Istoria Bisericii 
Orlodoxe Romanę, 3 (Bucureęti 1981), 398-399. It should be noted that this monumen- 
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Greek Catholics in a New Romania 

The situation of Romanian Greek Catholics during these years of 
mercurial ecciesiastical politicking is unusual. Unlike the situation in 
other countries with an Orthodox majority, Uniats were generally not 
a persecuted minority, fighting for their very existence. On the con- 
trary, they enjoyed the status of a protected, if not privileged, contin- 
gent, who because of their shared ethnicity with the Orthodox, were 
consistently favoured over their Latin counterparts — a situation 
which continued until the coming of Communism and the whole- 
scale destruction of their communities. 

But they were too miniscule and isolated in Romanian society to 
actually promote Catholicism within the Orthodox majority. Instead, 
they soon found themse]ves in danger of absorption and soon had to 
fight to be heard. At the time of the incorporation of TransyWania 
into Greater Romania, both Greek Catholic and Orthodox groups in 
Transylvania were without a metropolitan on the throne and lesser 
bishops took their place at the unification conferences. This caused 
Greek Catholics to hope that a common metropolitan for both groups 
could be elected, after resolving their theological differences. Feelers 
were sent out to test the readiness of the Orthodox for dialogue. Ali 
hopes for any sort of union were soon dashed after the publication of 
an article in the Orthodox press which called for amalgamation of the 
Uniats within the Orthodox fold. A sharp refusal on the part of the 
Greek Catholics sealed the issue. Orthodox and Greek Catholics were 
to remain separate, rival bodies within the new Romania. 

This did not eliminate all friendly feeling towards the Greek 
Catholics. The new constitution of 1923, which guaranteed freedom 
of religion and conscience, declared both the Orthodox Church and 
the Greek Catholic Church to be national Romanian Churches. The 
former was once again defined as the dominant religious confession 
in the land while the latter was considered to have precedence over 
all other religious groups. All Greek Catholic bishops were given seats 
in the senate. During this era, the Romanian Orthodox Church and 
the Romanian Greek Catholic churches were often referred to as sis- 
ter churches or even Romanian national churches. The Law on Relig¬ 
ion promulgated in 1928 aimed at regulating the existence of those 
national churches associated with particular ethnic groups and in- 


tal Work was published during the Communist reginic and cannot be frce from ideo- 
logical prejudice. 

Suttner, Beitrage zur Kirchengeschichte der Rumdnen, op. cit., 32-33. 
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cluded the Romanian Greek Catholics. It instituted legislation assur- 
ing them protection from the incursion of foreign sectarians — a de- 
liberately ambiguous term which included indigenous Baptisls and 
Adventists. 


A CONCORDAT 

It was against this complex background of intemal ecclesiastical 
politics that plans for signing the concordat between the Holy See 
and the Romanian govemment continued. Romanian Orthodox offi- 
cial historiography asserts that the initiative derived from the Ro¬ 
manian govemment led by the liberał party — during the brief period 
from 1924-1928 three different cabinet ministries held power, all with 
a similar political agenda — rather than with the Yatican which was 
aiready morę than content with the status quo which aiready 
awarded Roman Catholics sufficient advantagesd^ In 1924, Angelo 


Actually, it would secm that Demeter Radu, Greek Catholic bishop of Oradea 
Marę, as early as January 1920, suggested in the name of the Romanian government 
the idea of a concordat to the Yatican. But the demands of the govemment were seen 
as excessive (the assumption of patronage over Roman Catholic church property and 
the nomination of bishops — rights which previously belongcd to the apostolic kings 
of Hungary, and the merging and conseąuent reduction of Roman Catholic dioccses 
in TransyWania) and the first project was shelved especially after the protests of the 
Hungarian bishops' conference. At the beginning of 1921, a second attempt at a con¬ 
cordat was madę, inspired this timc by the Uniat priest-activist Yasile Lucaciu. But 
the Hungarian bishops’ conference judged it even worse than the first and urged 
Romę to reject it. In March 1922, Bratianu’s government sent its minister of educa- 
tion to Romę in order to negotiate an accord, but after initial success, it was decided 
that it was impossible to proceed further, given the fundamental divergence of opin- 
ion. Finally in 1924, a third try met with morę success. The Yatican wished to rcach 
an accord with the Romanian agrarian reform, agreed to place all the dioceses under 
the jurisdiction of the Archbishop-Metropolitan of Bucharest and allowed the State 
the right of arbitration in the administration of Roman Catholic church property (= 
Patrimonium Sacrum) as well as provided the government the authority to guarantee 
the rights of the private schools. Majlath and the Hungarian bishops werc prepared to 
accept these terms but the Romanian government and Orthodox church were not, 
Since they claimed that they were too favourable to the Catholic and Hungarian side. 
A campaign by the Orthodox church against the concordat followed accompanied by 
protests and demonstrations which in turn led to contra-protests and contra-demon- 
strations by the Catholic side. Negotiations for and against the concordat led to the 
recall of the German bom Archbishop of Bucharest, Raymund Netzhammer, and his 
replacement with Alexandm Cisar in 1924, but eventually came to a halt. They were 
resumed in January 1926 by Dimitri Pennescu, Romanian envoy to the Yatican. It was 
hoped to reach an agreement within three months but further demands from Bucha¬ 
rest madę this impossible. Finally in April 1927, the minister of education of the 
Avarescu regime was able, despite the renewed protests of the Orthodox, to prepare a 
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Dolci, apostolic nuncio at Bucharest, presented the Romanians with 
a plan for a concordat. Constantin Banu, minister of education and 
culture, as well as Zenovie Piclięanu, an official who happened to be 
a Greek Catholic, were dispatched to Romę for negotiations. Accord- 
ing to the Orthodox, the new programme conceived at Romę 
amounted to little but a series of concessions to the Roman Catholic 
Church. In the meantime, the cabinet ministry of łon I. C. Bratianu 
suddenly crashed and was replaced with a new morę conservative 
government led by General Alexandru Averescu. During this time, the 
king exerted his influence in favour of the concordat. Discussions re- 
sumed from 27 April 1927 until 10 May of the same year and ended 
finally with its signing. The Romanian govemment was represented 
by Vasile Goldię, the new cultural minister. Piętro Cardinal Gasparri 
signed the document on behalf of the Holy See. 

But a press campaign led by conservative Orthodox newspaper- 
men had already begun to tum a hot headed public violently against 
the concordat. Nichifor Crainic had already linked Romanian popu¬ 
lar religiosity with the spirit of the provincial village, definitively op- 
posed to foreign and especially western, democratic influences. The 
only true path for modern Romania to follow, according to this ide- 
ology, was an isolationist distortion of Byzantine Orthodoxy. Unfor- 
tunately, these xenophobic tendencies later borę fruit in the spread of 
anti-Semitism and the ideology of quasi-fascist groups such as the 
Iron Guard. Onisifor Ghibu, whom we have already seen as critical of 
the Latin church in TransyWania, now examined the concordat which 
he yirulently denounced. For many Orthodox polemicists of the time, 
the concordat was clearly un-constitutional. Relations between relig- 
ious bodies and the government were, according to their opinion, to 
be regulated from within the Romanian legał system. The concordat, 
on the other hand, attempted to grant the Roman Catholic church — 
in reality nothing morę than a minority cult — the status of a State 
within a state. Relations between the State and the Orthodox church 
as well as with other Romanian religious bodies were dictated by 
Romanian law. Only the Roman Catholic church presumed to be an 
exception sińce it had been granted equal status to that of the state 
and was given the status of an entity outside of Romanian law. One 
cannot but suppress a smile at the fact that the Romanian Orthodox 


satisfaetory yariant of the tcxt of the concordat in Romę. On 10 May 1927, this text 
was signed in private by the Romanian minister and Cardinal Gasparri. Adrianyi 128- 
129. 
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clearly seemed jealous of the status attained by their Catholic oppo- 
nents through the concordatd^ 

Orthodox official historiography dates the opposition to the con- 
cordat to an article which appeared on 8 February 1928 in the Tele- 
gmful Roman, a newspaper based at Sibiu in Transylvania, which 
greatly influenced public opinion against the decree. But much morę 
decisive were the allocutions madę in the Romanian Senate rejecting 
the concordat both before and after the signing of the document by 
Patriarch Miron Cristea and especially by Metropolitan Nicolae 
Baland'' Especially vehement was the latters rhetoric in a discourse 
de]ivered on 27 March 1928, denouncing the newly proposed Legea 
Cultelor or Law on Religion, designed by the govemment as a first 
step to pave the way for the concordatd® Even after the concordat 
was signed, Balan continued his tirades. On 23 May 1929, he again 
addressed the Senate and characterised the concordat as anti-consti- 
tutional, bestowing exceptional and exclusive rights on the Roman 
Catholic cult, injurious to the Romanian Orthodox Church, troubling 


The text of the concordat was organised into twenty-four paragraphs and regu- 
lated church-state relations in Romania. Among other points, it guaranteed freedom 
for the public practice of the Roman Catholic faith within the country. It established a 
new hierarchical structure, separated dioceses from former territories which found 
themselves outside the borders of the country, guaranteed Catholic bishops freedom 
of contact with the Holy See, recognised episcopal autonomy of jurisdiction, 
guaranteed jurisdictional personality to all canonically established organisalions of the 
church, and established an inter-diocesan fund of church property (Patńmoniiim Sa¬ 
crum) which would be subject to the administration of a bishops' council, composcd 
of all the bishops. The concordat guaranteed the function of seminaries, private 
church-run schools, religious education and the religious orders. The Vatican allowed 
the revised organisation of dioceses in accord with the will of the govemment, gave 
the State the right of veto in the case of the nomination of bishops as well as the right 
to supervise ąuestions of property and the schools. It obligated the bishops to pro- 
nounce an oath of obedience to Romania — this last to acąuiesce a particular demand 
of the govemment. Although the Orthodox considered the concordat much too fa- 
Yourable to Roman Catholics, the latter found a number of clauses unsatisfactory, es¬ 
pecially thosc which too vaguely delineated the role of the govemment in church af- 
fairs and which could be interpreted in a contradictory sense. They pointed out that 
schools, church organisations and religious orders were allowed to exercise their 
freedom in as much as this corresponded to the laws of the State. Finally, the Status 
Catholicus or independently administered property fund of the Transylvanian Roman 
Catholic church was never mentioncd expressis verbis and came under the generał 
heading of canonical organisations — a loophole which allowed the government to at- 
tempt its disestablishment. Adrianyi, 129-130. 

Balan madę his opinion known in print in his brochure Biserica neamului }i 
drepturile ei (Bucareęti 1927). 

Compare the speeches in Biseńca nostra fi cultele minoritare. Marea disculie 
parlamentara injurul Legii cultelor (Bucareęti 1928). 
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the peace among religious confessions within the country and finally, 
essentially un-patrioticd^ Neither was the Transylvanian Metropoli¬ 
tan a friend of Romanian Greek Catholics. After having become Or- 
thodox Metropolitan of Sibiu, he declared as one of his prime objec- 
tives the return of Romanian Greek Catholics into the Orthodox fold. 
Known in govemment circles for being difficult — heftig und ein 
Streithahn^° — he was one of the prominent voices after the Com- 
munist take-over to seek the suppression of the Uniat Church.^' 

Around the same time, Romanian Greek Catholics manifested 
their own discontent to recently instituted religious legislation — but 
for entirely different reasons. The Law on Religion of 1928 directed 
that in the case of a mass conversion of the members of a parish to 
another religious confession (Greek Catholic to Orthodox, for exam- 
ple), the property of the parish would immediately pass to the relig¬ 
ious confession whose members were now in the majority. Greek 
Catholics claimed this arrangement to be completely contradictory to 
Catholic Canon law which holds that the property of a Catholic parish 
belongs exc]usive]y to the bishop. To oppose the bill, Greek Catholics 
organised mass demonstrations in several Transy]vanian cities, often 
accompanied by ugly confrontations with local police. At the same 
time as Orthodox leaders spoke out against the concordat in the Sen- 
ate, the Greek Catholic bishop luliu Hossu denounced this contro- 
versia] clause. As a result, the article was dropped from the definitive 
text of the law.^^ 

But in spite of all controversy, the govemment seemed determined 
to bring to fruition the finał ratification of the concordat by the State. 


Mircea Pacurariu, Istoria Bisericii Ortodoxe Romanę, 3 (Bucureęti 1981), 401. 

These are the words of King Ferdinand as cited by Archbishop Nctzhammer. 
Netzhammer 1440. 

Following the coup of August 1944, BSlan wrotc Aleksij, futurę patriarch of the 
Ru.ssian Orthodox Church but at the time still Metropolitan of Leningrad, that the 
Romanian nation had grown weak because of Uniat defection during the eighteenth 
century. Compare Michael Shafir, Romania. Politics, Economic.s and Society. Political 
Stagnation and Simulated Change (Boulder 1985), 153. Bul even earlier, his ncgative 
opinion of the Uniats was well known. Netzhammer reported that he objected to the 
presence of Uniat clerical representatives in an Orthodox church to celebrate a Ro¬ 
manian national holiday: "Es ist bekannt dass er (BSlan) auf die unierten Rumancn 
nicht gut 7.U sprechcn ist; cr habe auch in Avrig erklart, dass die Unierten in der or- 
thodoxen Kirche nichts zu suchen haben." Netzhammer 1267. 

Compare Constantin lordachi, Politics and Inter-Confessional Strife in post-1989 
Romania. From Competition for Resources to Redefining National Ideology, Internet 
Source. 
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But there was hesitation. Nicolae Titulescu,^^ who at the time was 
still foreign minister, was one of those who wished to delay the issue. 
He demanded morę complete explanations of certain clauses regard- 
ing the issue of the Catholic Church as a legał person and that of re- 
ligious education as well as attempted to further extend the rights of 
the govemment. On 28 July 1928, Titulescu asked the Yatican to limit 
the autonomy accorded by the concordat to include only those insti- 
tutions specifically mentioned in the document’s text, thereby obviat- 
ing the Status Catholicus of the Transylvanian Latin Catholics. He 
likewise asked that a clause permitting private church schools to 
choose their language of instruction be extended only to those 
schools in which Romanian had still not been introduced. Not wish- 
ing to create further complications, Romę acceded to both proposals. 
But by the end of 1928, the cabinet ministry again fell and was re- 
placed by another, headed by a Greek Catholic. A man of high per¬ 
sona! morality but an avowed opponent of Hungarian interests in 
Transyivania, luliu Maniu was chief of the conservative Nationalist- 
Peasant Party (na{ional-{drdnist) and had previously been employed 
as the lawyer of the Uniat Metropolitan. It was under his leadership 
that the concordat was ratified by the Romanian Senate during May 
1929 and became law on 7 July 1929. It was promulgated by the Yati¬ 
can on 2 September 1929 by the apostolic constitution Solemni con- 
yentione. 

But discordant voices within Romanian society and the Orthodox 
church continued to demand the immediate dismemberment of the 
Status Catholicus which they insisted had not been specifically men¬ 
tioned in the concordat and whose existence was therefore un-ca- 
nonical. The government unilaterally suspended the existence of the 
Status and began to sue for the confiscation of property belonging to 
Catholic religious orders, whose legał personality had likewise not 
been specifically mentioned. Negotiations dragged on in Romę, but 
the Yatican, this time, refused concessions. Finally on 30 May 1930, 
Yaler Pop, another Greek Catholic minister, signed another agree- 
ment with Romę which morę or less legalised the existence of the 


By December 1937, Nicolae Titulescu — a leading figurę on the Romanian po- 
litical sccne who guided the country through the hazardous interwar period, had al- 
ready been forced to retire and lived as an ex-patriot in comfortable exile in France. 
Futurę rescarch, preferably in Romanian national archives, must determine whether 
Titulescu played any role in the formulation of this project for the union of the 
churches which is the subject of our study. On Titulescu and his career compare I.M. 
Oprea, Nicolae Titidescu’s Diplomatic Activity (Bucharest 1968). 
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Status Catholicus}* This was the so-called Accordo or Roman Accord 
which has already been mentioned and which appeared as a supple- 
ment to the concordat.®^ Critics®* pointed out that Pop hoped by 
means of the Accordo to effect a transmutation of properties belong- 
ing exclusively to the Latin rite community into generał Catholic 
properties, an arrangement which would benefit the Greek Catholics 
at the expense of the Latins. An official Orthodox historian claimed to 
this effect, that the holdings of the Latin Catholic church in Transyl- 
vania amounted to an immense fortunę. 

In spite of Orthodox opposition and perhaps envy, the Catholic 
Church was indeed granted exceptiona] status by the concordat and 
allowed to contro] its own schools and institutions. Orphanages, 
hospitals and schools were all supposedly free from State control but 
this only added fuel to the Orthodox argument that the Catholic 
church enjoyed the status of a State within a State. Likewise, they ac- 
cused the govemment of employing a proportionally greater number 
of Catholic priests and advisers and giving them better salaries than 
their Orthodox counterparts.^® 

Did this supposedly privileged situation of the Catholic Church of 
both rites in pre-World War II Romania — at least as the Romanian 
Orthodox themselves imagined it — play a role in spurring the Or- 
thodox to hope for a better position for their own community in case 
they accepted union with Romę? The ąuestion is intriguing but the 
answer unresolved. 


Actually the name of the Status was altered to the Council of the Transyhanian 
Dioceses, but its existence was approyed together with its property, although it was 
placed under the supervision of the Romanian government. Adrianyi 131. 

Soon after the conclusion of negotiations, extremists began a campaign dc- 
manding the abrogation of the Accordo, just as they had already fought against the 
concordat. Ratification of the Accordo was delayed. It was neither signed by the king 
nor did its text appear in any official Romanian publication. In 1938, those who were 
charged with the administration of the estate of the Status were summoned before a 
military tribunal and aceused of "embezzlement and abusive handling of State prop¬ 
erty". But the generał political situation in Europę eyentually forced the Romanian 
govemment to give way. On 2 March 1940, Carol II ratified the Accordo and recog- 
nised the Catholic religious houses as juridical persons. But one of the first measures 
of Romanias Communist regime was the definitive brcaking of the concordat (17 July 
1948). Adrianyi, 131. 

Compare Sabrina P. Ramet, "Holy Intolerance: Romanias Orthodox Church" 
Nihil Obsiał. Religion, Polilics and Social Change in East-Central Europę and Russia 
(Durham/London 1998), 187. 

Mircea PScurariu, Istoria Bisericii Ortodoxe Romanę, 3 (Bucureęti 1981), 401. 

Constantin lordachi, Polilics and Inter-Confessional Strife in post-1989 Romania. 
From Competition for Resources to Redefining National Ideology, Internet Sourcc. 
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A Royal Dictatorship 

The nineteen-thiriies saw the rise of the fascist inspired League of 
the Archangel Michael {Iron Guard) under the leadership of Comeliu 
Zelea-Codreanu. Essentially anti-semitic and extremist in character, 
it encouraged Orthodox Christian identity and the practice of the 
faith while tuming a blind eye to morał practice definitely not in linę 
with Orthodox doctrine. Since many guardists were fayourable to the 
State church, Orthodox authorities, at least at first, saw no reason to 
oppose their leaders or their ideology. Miron (Cristea) himself often 
demonstrated an ambiguous attitude toward fascism and peppered 
his sermons with anti-semitic polemic. Carol II, on the other hand, 
radically changed his position on the guardists from one of limited 
support to definitive opposition (and back again!), mainly because he 
saw them as a threat to his own gambie for absolute politicaJ power. 
On 29-30 November 1938, a year after the proposal for Roman union, 
the king allowed the assassination of Codreanu and his principle as- 
sociates. Patriarch Miron (Cristea) withdrew all support from the 
now prostrate Legion and later justified the action as regrettable but 
necessary “if one recalled that those who died were themselves as- 
sassins and murderers who threatened the tranąuillity of the entire 
State.Hitler was enraged and commanded German officials who 
had been awarded medals by Carol II to immediately return them to 
the Romanian king. Soon after in December, Carol II succeedcd in 
disbanding all political parties, proclaiming his own Front of National 
Rebirth and establishing a royal dictatorship.^® It is a moot point 


Paul D. Ouinlan, The Playboy King. Carol II of Romania (Westport/l.ondon 
199.5), 193. 

But Carol iTs dictatorship was not completely totalitarian in charactcr and 
cannot be cotnpared to Nazi Germany. Moreover, Carol employed several tactics in 
order to avoid falling into a position totally subservient to Hitlers Germany and kcpt 
on the side of England and France in case of a conflict. In the words of one expert; 
"But Carol was not a Hitler and Romania was a Bałkan country, not Germany...The 
royal dictatorship was neither a tyranny nor a totalitarian regime. On paper, Carol 
was practically supreme. He even adopted numcrous fascist trappings for the Front of 
National Rebirth, such as special uniforms, ceremonies, slogans and evcn the Roman 
salute. But it was mostly window dressing; fcw took it seriously. In typical Romanian 
fashion what existed legally and what existed in rcality were often quite different. Es- 
sentially the government's terror tactics were only directed against the Legion, not the 
other political parties. Although illegal, the political parties continued to exist, and 
Carol even consulted with their leaders. The Cabinet, the army, and various govern- 
ment agencies remained centres of power and influence. Even the censoring of the 
press was only half-hearted. In reality, the royal dictatorship was little morę than a 
ramshackle authoritarian regime. And while the royal dictatorship did mark the end 
of what little was left of democracy in Romania, it also could boast of somc accom- 
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whether this move had been secretly projected by the king, in some 
form, and as early as autumn 1937. Did the king hope to weaken Or- 
thodox church influence, so fervently defended by certain members 
of the Iron Guard — which he might already have planned to over- 
throw and oppose — by proclaiming a union with Catholic Romę? 

Two Catholics Obseryers; Raymund Netzhammer and Michel 

d’Herbigny 

Two Roman Catholic clerics may be called upon to assess the re- 
ligious climate in Romania between the two world wars. Both left ac- 
counts of their stay in the country and both were familiar with ques- 
tions regarding the Christian East and were personally acąuainted 
with higher dignitaries of the Roman Catholic and Eastem Orthodox 
worlds. Coincidentally, both the Benedictine and the Jesuit ultimately 
shared a similar fate, justly or unjustly dismissed from their eminent 
posts and dying in exile. 


I. Raymund Netzhammer^' in Romania: A Moderate Pessimist 

Raymund Netzhammer, Benedictine Roman Catholic archbishop 
of Bucharest before, during and for a few years after the First World 
War, knew Romania much better than d’Herbigny. He had mastered 
the language, was a well known figurę in govemment circles and en- 


plishments.” Ouinlan, Playboy..., 194. Also comparc Paul D. Ouinlan, “King Carol II 
and Germany”, Romanian Culture and Nationalism: a Trihute to Radu Florescu in East 
European Monographs (New York 1998), 58-69. 

Albin (Raymund was his monastic name) Netzhammer (1862-1945) was bom of 
peasant parents at Erzingen (Baden), Germany near the Swiss border. He attended 
the classical gymnasium and the boarding school of the Benedictines at their abbey of 
Maria Einsiedeln in German speaking Switzerland, where he later entered the noviti- 
ate (1880), was professed (1884), and was ordaincd priest (1886). Netzhammer 
showed a marked interest in mathematics and the Sciences and taught physics and 
chemistry. At the age of twenty-seven, he published his first book — a textbook of 
trigonometry. He developed interests in photography, radiology, spelunkery, topogra- 
phy, cartography and geography. In 1901, he published a study of Paracelsus, a me- 
diaeval scientist and philosopher. In addition, he helped with building the new elec- 
trical organ of the abbey, during which time he first met Carol I of Romania and his 
consort who had come to Einsiedeln on a visit. In 1899, he was sent to Romania for 
the first time as superior of the seminary at Bucharest and as a math and science 
teacher. During this time, he began his study of Romanian, learned about Romanian 
culture and visited Orthodox monasteries and churches. He wrote a study of the Dob- 
rogea, a region of Romania, in ancient times. In 1902, he was recalled to Einsiedeln, 
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joyed amicable relations with Carol I and Ferdinand. He took a vita] 
interest in the history and geography of his adopted country and was 
one of few Catholics at the time to possess an intimate knowledge of 
Romanian Orthodox and Greek Catholic church life. Fortunately, 
Netzhammer left detailed memoirs in the form of a diary for almost 
the whole of his time in Romania.^ In 1924, he was recalled — morę 
than ten years before Pangaks visit to de Regis. The situation in Ro¬ 
mania under Ferdinand was quite different to that under his succes- 
sor Carol II, who seems to have been a guiding force in the proposal 
of 1938. But many of Netzhammers basie observations regarding re- 
ligious affairs remained true until the coming of Communism after 
the Second World War. His comments deal primarily with two topics; 
Romanian Orthodoxy and Romanian Greek Catholicism. 

Netzhammer: The Romanian Orthodox 

Netzhammer met Miron Cristea on several occasions. He spoke of 
a mutually cordial if not friendly rapport with the futurę Romanian 
Orthodox patriarch and remarked on the latters mastery of German 
which he had learned in TransyWania and which he liked to speak 
with Netzhammer.Netzhammer also visited Orthodox monasteries 
and churches both in Bucharest as well as in the provinces and 
served as a guide to visiting Catholic clergy, a prominent example of 
whom was the princely scholar Max von Sachsen, who came to the 
Romanian Capital in 1906. Netzhammer was happy to present this 


but a year later was sent to San Anselmo in Romę, where he assumed the duties of 
professor and minister (= cellularius). In 1904, he was appointed rector of the Collegio 
Greco. A year later, he was nominated archbishop of Bucharest. Netzhammer did not 
wish to leave his abbey and Bucharest was viewed as a trying assignment, but he 
agreed only out of direct obedience to the pope who insisted. The monastic chapter 
was likewise against the appointment and wished to retain Netzhammer. Netzham¬ 
mer remained in Bucharest for almost twenty years, during the reigns of Carol I and 
Ferdinand I. As archbishop, his accomplishments were many but he eventually came 
into conflict with the papai nuncio Francesco Marmaggi. On 12 Junc 1924, 
Netzhammer was dismissed from his post for reasons which remain unclear and re¬ 
called. After a short time spent in Romę, he returned in 1927 to Einsiedeln, where he 
lived as a semi-hermit on the island of Werd, a possession of the abbey, until his 
death. 

These were recently published in the form of two volumes as Raymund Netz¬ 
hammer, Bischof in Rumanien. Im Spannungsfeld zwischen Staat iind Yatikan, I-II 
(Munchen 1995-1996). The review of the volumes appeared in OCP 68 (2002) 523-530. 

Netzhammer 11, 963. 
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expert on all things eastem and Orthodox to the Romanian Orthodox 
bishops and took him to see the Cemica monastery near Bucharest.^'* 
Uniike other Catholics of the time, Netzhammer had few ąualms 
about visiting Orthodox places of worship even during the times of 
services. 

In his memoirs, Netzhammer recorded a few conversations with 
members of the Romanian intelligentsia who felt closer to Catholi- 
cism than to Orthodoxy. One of these was Nicolae Coculescu (1866- 
1952), a Bucharest astronomer who had studied in France and had 
attempted to introduce the Gregorian calendar under the auspices of 
premier minister Dimitrie Sturdza. Coculescu felt that Romania 
should unitę with Romę as soon as possible so that after Romania 
would gain control of Transylvania — the conversation took place in 
1915 — the country would fali completely in the western orbit. In the 
meantime, politicians and statesmen should spread the idea of union 
with Romę among the people. Coculescu, although he officially re- 
mained a member of the Orthodox church, has little respect for his 
co-religionists. Since the time of his studies, he had not been inside 
an Orthodox church building and attended Roman Catholic services 
when outside the country.Coculescus views, according lo the 
archbishop, were somewhat typical for the westemised and to a cer- 
tain degree secularised fringe of Romanian higher society.^^ 

During a papai audience with Pius XI in June 1922, Netzhammer 
described his own Catholic diocese and the way Catholics were 
viewed by the Orthodox. Romanian Latin rite Catholics were almost 
all members of ethnic minorities and were conseąuently treated as 
foreigners. But at the same time they were in peril of complete as- 
similation by the Orthodox especially in Bucharest and in the larger 
cities. Their loss of separate religious and cultural identity was well 
under way in the second generation and was completed by the third 
— and it occurred in spite of the fact that in Roman Catholic 
churches and schools everything was done to binder it and even 

^ Netzhammer I, 106. 

Netzhammer I, 556. 

Others expressecl similar sentiments. Evcn Nicolae lorga, one of the greatest 
Romanian historians but usually no friend of Catholics, noted: "se i romeni avessero 
abbracciato il cattolicesimo almeno da ąuando i francescani erano venuti nei Princi- 
pati nella prima meta del sec. XIII, da molto tempo avrebbero avuto una civilta 
uguale a ąuella dei polacchi e degli ungheresi; ed anche oggi il dero ortodosso, se 
fosse capace di emulazione, non potrebbe che guadagnare dalia vicinanza del dero 
cattolico..." N. lorga, Studii documenle, xlvi-xlvli, cited by Piętro Tocand, Storia 
della chiesa cattolica in Romania. III II vicariato apostolico e le missioni dei frati minori 
comentuali in Moldavia (Padova 1965), 833. 
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though there was little formal pressure on ihe part of the Orthodox to 
convert. Latin rite Catholicism was making no progress and the faith- 
ful were only decreasing. But this notwithstanding, the Roman 
Catholic church as an institution was highly esteemed by many Or- 
thodox. Attendance at mass and sermons was good and even the Or- 
thodox came. On the other hand, the Orthodox really only attended 
in order to hear the musie and the fancy rhetoric of the homilies, as 
they would at a concert or at the theatre — no conversions were pro- 
duced. For this reason, the high Romanian aristocracy assisted at the 
florid Lenten and May-tide sermons of the renowned preacher Father 
0]ivier — but once again with no practical result.^'' Netzhammer did 
notę the conversions of a few highly placed Romanian women, al- 
most all of whom had attended Roman Catholic boarding schools. 
But once Catholic, they wished to have nothing to do with their na- 
tive eastem rite and distanced themselves from any project involving 
church Union. Their conversion stirred up resentment among the Or- 
thodox while simultaneously fanning false hopes about the predispo- 
sitions of Romanians to Catholicism in Roman curial circles.^® 

The content of another conversation with a certain Tomolescu, a 
prominent lawyer of the liberał party, was reported to Netzhammer 
and duły annotated in his diary. Tomolescu claimed that Romanian 
Uniats needed no bishop of their own in Bucharest sińce Uniats and 
Orthodox were being merged through negotiations currently (1919) 
taking place in Paris. The Romanian govemment demanded that 
Romę would cease to enjoy direct jurisdiction over the Uniats, but in 
return the Romanian State would acknowledge the dogmatic and ca- 
nonical unity of the Romanian church with Romę — Romę being the 
axis not only of the entire church but of the en tire world of Latin cul- 
ture (Latinitat). In the Romanian constitution, the place of Constan- 
tinople would be taken by Romę, but the Romanian church would 
preserve its basie autocephaly and conseąuently remain for all intents 
independent of both Constantinople and of Romę — an enviable po- 
sition. The Metropolitan of Bucharest would be named patriarch of 
all Romanians and would assume rights over the entire Romanian 
church.But many other morę conservative Orthodox did not share 
the pro-Catholic sentiments of the elite astronomer or of this morę 
politically astute lawyer. 


Netzhammer II, 1156. 
Netzhammer II, 1568. 
Netzhammer II, 890. 
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A notable scandal had ensued in April 1910 when Joseph Baud 
(1859-1917), parish priest of the Roman Catholic cathedra! of St. 
Joseph, announced a sensational discovery. Metropolitan Galinie Mi- 
clescu (1822-1886), Metropolitan of Moldavia (1865-1875) and later 
of Bucharest (1875-1886) and the first autocephalous metropolitan 
primate of the entire Romanian Orthodox church as well as the first 
Romanian prelate to confect chrism, had supposedly died a Catholic. 
At the same time, Baud denied rumours that losif Gheorghian (1829- 
1909), Calinics successor in Bucharest, had similarly converted to 
Catholicism during his lifetime — there were rumours supporting 
even this claim. For his part, Netzhammer noted that although 
Gheorghian had studied at the Sorbonne, a Catholic institution, and 
enjoyed a good rapport with him, the Orthodox prelate was no friend 
of Catholicism. But the case of Miclescu was much morę serious and 
incited the conservative Orthodox of Bucharest to launch a fierce 
press campaign against the Catholics: meetings, demonstrations and 
even a public Te Deum celebrating the victory over the papists 
(papistap) and their Catholic propaganda (propaganda catolied) at 
which even the children of the Catholic Ferdinand assisted. Baud 
ąuickly published a retraction but was forced to leave Bucharest. But 
the whole affair was somewhat suspicious. Baud claimed that Galinie 
had become a Catholic on his deathbed, after he had been absolved 
by Catholic bishop Josef Palma. But he could produce no written 
proof of the incident. Later, however, a letter of Palma was discov- 
ered in which the Catholic prelate attested that he had not seen 
Galinie during the latters last illness, but that he had seen him before 
the metropolitan departed to take the waters at a spa in 1886. Palma 
allegedly visited Galinie at his residence. Galinie wised to delay his 
profession of Catholicism until after his return from his cure, but 
Palma insisted he do it immediately and Galinie spoke the formula of 
Catholic profession repeating it after the Catholic bishop.™ 

In spite of his usually friendly rapport with Orthodox prelates and 
parish clergy and his admiration, if not love, for the dignity and 
pomp of Orthodox worship, Netzhammer was no precursor of con- 
temporary ecumenism. His prejudices were typical of Catholics of his 
time. In a letter dated 1917, addressed to the Austro-Hungarian for- 
eign minister Count Ottokar Czernin, he wrote of the dangers of Or- 
thodoxismus and Orientalismus, the absolute necessity of stopping 
them in their tracks and the desirability of extending union with 


Netzhammer I, 252-261. Document of Palma in French signed by Alezandre 
Guascu in Netzhammer I, 763-764. 
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Romę even with the aid of political force. In Romania, he noted, the 
most intelligent statesmen are aware that the Orthodox church is in 
need of reform and that a renewal of such proportions would be only 
able to evolve from the outside with the help of Romę and of Austria- 
Hungary. If after the war, Romania fell to the sphere of interest of 
Austria-Hungary — as we now know, it did not — the Orthodox 
church should be oriented no longer towards Russia or Constantino- 
ple but to Vienna and Romę.''' 


Netzhammer: The Greek Catholics 

Netzhammer devoted severa] pages of his diary to the activities of 
Romanian Greek Catholics and especially to the church of St. Basil 
which he built and personally consecrated (in the Eastern rite but 
vested as a Latin bishop) for them in the strada Palona in 1909. As 
Archbishop of Bucharest, he was personally responsible for the seven 
thousand Greek Catholics who lived within the precincts of the Capi¬ 
tal, and who until his initiative did not possess a church of their own 
or even a chapel. But Netzhammer, in spite of his sense of accom- 
plishment for having provided his smali Uniat flock with a place to 
worship, thought his efforts had a deeply adverse effect in Romanian 
govemment and Orthodox circles. In order to erect the church, the 
archbishop had to counter the tacit opposition of Carol I, although 
the king was himself a Roman Catholic, as well as the morę strident 
opposition of Dimitrie Sturdza,’'^ the prime minister and a devout Or- 


Netzhammer II, 1525-1533. 

Netzhammer morę fully described the equivocal attitude of Orthodox statesmen 
like Sturdza who admired certain external aspects of Catholicism but were deeply 
against Catholic inroads in Romanian society or projects attempting to unitę the Or- 
thodox Romanians to Romę: "Gar rasch sind wir geneigt, bei orthodoxen Pralaten 
oder bei gebildeten orthodoxen Laien, welche ohne Ruckhalt die Schaden und Miingel 
ihrer Kirche aufdecken und welche sich gleich darauf in Lobeserhebungen iiber die 
Yorziige der katholischen Kirche ergehen, auf geheime Unionswiinsche zu schliessen. 
Wer war mehr bercchtigt gewesen ais ich, annehmen zu diirfen, dass der greisc Mini- 
sterprasident Demetcr Sturdza mir zur Seite sein wiirde, wenn in Bukarest fiir die 
Unierten etwas begonnen wiirde? Nach meiner Ernennung fiir Bukarest hatte er mich 
in Rom aufgesucht. Zweimal war er beim Papst Pius X. gewesen, entztickt kam er von 
Audienzen bei Kardinalen zuriick, in St. Athanas sah ich ihn vor Riihrung bei der ori- 
entalischen Liturgie weinen, begeistert war er von der orientalischen Abtei des heili- 
gen Nilus in Grottaferrata bei Rom und nicht genug konnte er die unierten Rumanen 
Siebenbiirgens riihmen, welche an der Propaganda stiidiert hatten. Er sann dariiber 
nach und sprach oft davon, wie man moglichst viele rumanische Theologen nach 
Rom in die papstlichen Institute schicken konnte. Ais ich aber ein Jahr spater von 
dem Bau einer unierten Kirche in Bukarest sprach, nahm Sturdza eine sehr ernste, ja 
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thodox, as well as that of the Orthodox primate Atanasie Mironescu, 
who officially protested against the building to the govemment.''^ łon 
Bratianu, another State official, confronted Netzhammer face-to-face 
accusing him of driving a stake into the heart of the Romanian na- 
tion by building a Uniat church in Burcharest: "Build as many Latin 
churches as you want, but not a single Uniat one...”^'* Netzhammer 
thought it odd, that the Orthodox resented the Uniats morę than they 
did Catholics of Latin rite although the former both shared the same 
rite and traditions. But this was na'ive. He had but to compare Ro¬ 
mania with Russia or Greece to witness a similar but much harsher 
State of affairs where Uniats were treated not only as aliens but as 
traitors to the cause. 

But Netzhammer had his own problems with the Greek Catholics 
and his comments regarding the Uniats are not all positive. In a papai 
audience with Pius XI in 1922, Netzhammer accused the Greek 
Catholics of presenting themselves in Romę as the only truły Catholic 
representatives of the Romanian nation, the starting point of any 
meaningful discussion and responsible for the whole of Catholicism 
in their country. In this way, they subordinated the Latin rite church 
in Romania to their own needs and demands and used their own na- 
tionality against the Latins, themselyes Hungarians and Germans and 
therefore of non-Romanian ethnicity, and as such treated as foreign- 
ers within their own country. To cite Netzhammers pointed expres- 
sion underlining the deep rift dividing Greek and Latin Catholics — 
"sie (Greek Catholics) marschieren nicht gemeinsam mit uns (Lat¬ 
ins)”.During the drafting of the constitution of 1923 which gave the 
Greek Catholic church precedence over all cults, Latin rite observers 
noted how the Greek Catholic bishops fought to push forward the 


drohende Miene an und seine Rede Sinn war: "Dass Sie sich nich unterstehen, cine 
solche Kirche zu bauen!" Erst ais dieser alte Herr aus Krankenheitsrucksichten vom 
Ministerprasidium zuriicktrcten musste und in Surcnes bei Paris im Yerlauf eines 
Kuraufenthaltes Heilung suchte, konnte der Bau der unierten Kirche in Bukarest in 
Angriff genommen werden. Sturdza war ein rcligios eingestelltcr, sehr cmster Mann. 
Manche glaubtcn, dass dieser hochstehende und mit Rom .sympathisierende Rumane 
Unionsgedanken hatte. Er hatte keinen solchen. Ihm hatte der katholische Kirche ein- 
fach helfen sollen, die orthodoxe Landeskirche aut eine zeitgemasse hohere Stufe zu 
heben. Sturdza war und blieb orthodox und cr wollte mich, den er licbte und bis zu 
seinem Lebensende ais Freund behandelte, dariiber nicht in Zweifel lassen, sondern 
bekannte bei unserer vorletzten Zusammenkunft .seinen orthodoxen Glauben, in dem 
er auch zu sterben hoffe." Netzhammer II, 1568-1569. 

Netzhammer I, 231. 

Netzhammer, II, 1156. 

NetzJiammer II, 1280. 
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rights of their own community based on Romanian national inter- 
ests. Metropolitan Suciu and bishops Hossu and Nicolescu madę 
speeches of thanks togeiher with Orthodox church leaders, noting 
that their church had been prominently mentioned in the constitu- 
tion, but saying nothing to defend the interests of the Latin rite 
community, which had been cast into the same kettle together with 
mainstream Protestants, Baptists, Jews and Muslims.''* Shortly after, 
however, the Uniats were once again on the defensive when the bill 
was proposed which we have already mentioned and which aimed at 
dividing parish property should a section of the parishioners decide 
to abandon their faith for another confession. Netzhammer consid- 
ered the law as threatening the very existence of the Greek Catholic 
church in Transylvania, sińce it would allow Orthodox agitators to 
bribe Greek Catholic parishes into the fold of the dominant State 
church by tuming the parishioners against each other and seizing 
their churches.^'' 

After Romanian unification and the annexation of Transylvania, 
Yatican diplomacy was faced with a fait accompli which had already 
determined that significant groups of both Latin and Greek rite 
Catholics were no longer subjects of Catholic Austria-Hungary but 
were now incorporated into part of the Eastem Orthodox world. 
Romę was concemed with defending their common interests, but the 
centre of eąuilibrium had switched and an eastem Christian orienta- 
tion had replaced an almost entirely western one. These anti-Latin 
rite tendencies were noted by other Catholic scholars who pointed to 
a tendency within the Roman curia embraced by anti-Germanic Ital- 
ians like Francesco Marmaggi, papai nuncio to Romania and chief 
adversary of Netzhammer, to deliberately ignore the problems of 
Romanian Latin rite Catholics, as members of a minority church in 
danger of extinction through total assimilation, and orient Yatican 
policy around the situation and needs of the better integrated Greek 
Catholics.’'® 

The two most vocal advocates of such a policy were Prince 
Yladimir Ghica, today a candidate for beatification after he died in- 
terned in a Communist concentration camp, who wished to break 
Romania’s Germanie connections and replace them with links to 
France, and the morę aggressive priest activist Yasile Lucaciu. Ap- 
parently, they achieved their purpose sińce their ideas enjoyed con- 


Netahammer, II, 1227. 

'' Netzhammer, 1572. 

Netzhammer II, 1735-1738. 
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siderable popularity in Yatican circies and were eventual]y champi- 
oned by the influential Eugene Cardinal Tisserant, always sensitive to 
the rights of eastem Christians.^^ According to Netzhammer, many 
Yatican officials backed the Uniats against the Latins sińce they felt 
the former would act as catalysts in converting the whole of the Ro- 
manian nation to Catholicism. But this hope, opined Netzhammer, 
was completely unfounded sińce it was not the Uniats who were con- 
verting the Orthodox but vice-versa. 

After the First World War, several Uniat intellectuals from Transyl- 
vania came to Bucharest where Netzhammer hoped they would act 
as Catholic ]eaven among the Orthodox in a westemising movement 
which would lead to mass conversions. Instead they were themselves 
assimilated into the Orthodox world. Ali was accomplished without 
coercion and without any propaganda campaign on the part of the 
Orthodox to gain the Uniats. In Transy]vania, three Greek Catholic 
dioceses had already surrendered their schools to the State. This sig- 
nalled the beginning of their absorption into Orthodoxy sińce Ortho- 
dox teachers would eventually be sent into the villages to staff the 
schools.®® 

In a private conversation with Dr. Seipel, Austrian Bundeskanzler, 
Netzhammer described the Greek Catholics as exercising no influ¬ 
ence over their Orthodox brethren and certainly not in guiding the 
latter towards Romę. The Uniats were happy when they could pre- 
serve their status quo and suffer no losses from the Orthodox.®^ Ac¬ 
cording to Netzhammer, Uniat statesmen at Bucharest did nothing to 
promote the Catholic cause and only the Uniat bishops were worthy 
of admiration for their steadfastness. Greek Catholic priests, on the 
other hand were a different matter. 

A Latin priest from łasi had complained to Netzhammer about the 
lax situation and philo-Orthodoxy in Blaj, a centre of Transylvanian 
Greek Catholicism. Many Uniat priests were con-celebrating together 
with the schismatics and communicating schismatic school children. 
In addition, Uniat priests were not preaching at mass and celebrating 
only on Sundays when and if bread and winę were brought to them. 
Netzhammer could only agree that much of this was true also of Bu¬ 
charest.At a centenary celebration to honour the Orthodox theolo- 
gian Gheorghe Lazar held in the village of Avrig by Metropolitan Ni- 


Adrianyi, 128. 

®® Netzhammer II, 1019. 
Netzhammer, II, 1279-1280. 
Netzhammer II, 998. 
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colae Balan, two Romanian prelates, Marcu and Rusu, stood in the 
sanctuary of the church during the Orthodox liturgy dressed in violet 
cassocks. When they were reprimanded and told they should leave 
the church sińce they were only making themselyes ridiculous they 
answered they would remain sińce otherwise they could not fulfil 
their Sunday obligation!” 

Netzhammer felt these incidents symptomatic of many Romanian 
Greek Catholics who felt closer to the Orthodox to whom they were 
related by blood — than to the Latin Catholics, their brothers by faith 
but adversaries by race. A great bonę of contention was the presence 
of the Greek Catholics at the coronation of Ferdinand I at Alba Julia 
in 1922. Preyented from joining their Romanian Orthodox brethren 
inside the church by the papai nuncio, they were forced to take up 
their ranks outside along with the Latin rite hierarchs of Hungarian 
and German origin. Netzhammer described how the Greek Catholic 
bishops, arrayed in violet robes, arrived late, and ascended the trib- 
une along with the papai nuncio, to take their place at the side of 
their confreres, the Latin bishops, vested in black. They seemed no- 
ticeably ill at ease sińce they were, according to Netzhammer, sepa- 
rated from their fellow Romanians and placed among churchmen of 
foreign extraction.®'' Greek Catholic bishop luliu Hossu was deeply 
displeased by the incident and expressed his fears to Netzhammer 
that whole villages would leave the Uniat church because the Uniat 
faithful did not understand why their bishops could not enter the 
coronation church. The govemment would surely take severe meas- 
ures against the Uniats.*® His words were prophetic sińce this is what 
later happened under Communism. 

But if many Greek Catholics felt closer to the Orthodox than to the 
Latins, this amicable attitude was usually not shared by members of 
the Orthodox hierarchy. Netzhammer noted how Metropolitan Nico- 
lae Bdlan, later mentioned by de Regis in his plan for union, was 
known for his negative view of the Uniats about whom he had noth- 
ing good to say. During the celebrations in Avrig, Balan objected to 
the presence of Greek Catholics in the Orthodox sanctuary. On an- 
other occasion, Marmaggi mentioned a higher Orthodox prelate, 
probably Balan, who wrote that he would give his bones no rest 
(“seinen Knochen keine Ruhe gonnen werde”) until the last Uniat 
would be re-united into the bosom of the Orthodox church and who 


Netzhammer II, 1266-1267. 
Netzhammer II, 1187-1195. 
.Netzhammer 11, 1196. 
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predicted the demise of the Uniat church in a speech pronounced in 
the Senate.*^ Orthodox laity sometimes expressed similar opinions. 
The gossipy Alexandrina Catacuzino, an Orthodox laywoman, pub- 
lished an article in which she stated that the Greek Catholics did not 
belong in the formulation of the concordat with the Yatican. This 
opinion was seconded by Tudor Popescu who added that by accept- 
ing the Uniats into the concordat, the State was implicitly recognising 
the Union. Such a thing, however, was clearly impossible, sińce ac- 
cording to Popescu, the union with Romę came into being through 
"treachery and falsehood.”®'' 

Some Orthodox claimed the Romanian Greek Catholics them- 
seWes did not always distinguish between their own faith and the Or- 
thodox faith, both of which they called the Romanian religion. This 
was supposedly true of the less sophisticated masses. When a group 
of Romanian Greek Catholic physicians were called to take their oath 
before an Orthodox priest, they refused and demanded to swear it to- 
gether with their Hungarian colleagues before a Roman Catholic 
clergyman. But Romanian Greek Catholic soldiers during the First 
World War often refused to take communion under one specics from 
the hands of a Latin priest before a battle. They preferred the services 
of an Orthodox priest who offered them communion in the form to 
which they were accustomed — under both species.*® For simple 
souls unencumbered by theological nuance, ritual imposed on 
dogma. 

Other Orthodox spoke morę positively but not unambiguously of a 
possible alliance with the Greek Catholics. If the Uniats wished to 
remain with Romę they could, otherwise they could always return to 
the faith of their fathers, the adherents of which would welcome 
them back with open arms. After article twenty-two of the constitu- 
tion offering the Uniats second place after the Orthodox in the relig- 
ious configuration of Romania was discussed and accepted, Con- 
stantin Banu, govemment minister of culture and education, greeted 
the Greek Catholic representatives: 

Wenn ihr bei Rom bleiben wollt, dann bleibel und erwirket aits dieser 

Yerbindung filr die rumani.sche Nation vielen Nutzen; wollt ihr aber zum 

alten Yalerglauben zurilckkehren und die rumanische kirchliche Einheit 
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herstellcn, dann werden euch euere Bnider mit offenen Armen aufneh- 
men!®^ 


Netzhammer noted ironically: “Diese Sprache des Ministers lasst 
tief blicken.”^® 

But the real attitude towards the Greek Catholics of the Orthodox 
polemicist Onsifor Ghibu, already mentioned in reference to his 
negative stance to the Transylvanian Status Catholicus, seemed even 
morę difficult to penetrate. Netzhammer had read Ghibus publica- 
tion Catolicismuł unguresc in Transihania §i poUtica rełigioasa a 
statului roman (Cluj 1924), in which the author drew swords with the 
Hungarian Catholic establishment in Transy]vania, and became con- 
vinced of Ghibu’s hostility towards Catholicism. But an acąuaintance 
Yisited the archbishop and painted a morę nuanced picture of 
Ghibu’s Catholic views.’* It was true that Ghibu hated the Hungari- 
ans and especially bishop Majlath. But Netzhammers friend had met 
Ghibu at Stanę de Yale, a sanatorium where the author was curing 
his nervous depression. Ghibu attended services at the local Greek 
Catholic church every Sunday and spoke of an audience which he 
had enjoyed with Benedict XV. Netzhammers friend tried to con- 
vince him that Ghibu, through his polemical writings, was trying to 
convince the Romanians that he was a convinced nationalist and fa- 
natical Orthodox. But this was but a sham and after he succeeded in 
making this impression, he would tum an about face and try to unitę 
the Orthodox with Romę by promoting his ideas of Catholic unity. 
Netzhammer was unconvinced and probably correct. But a short 
while later in Romę, he met Michel d’Herbigny — whose meeting 
with Miron Cristea we shall shortly examine — who was eąually im- 
pressed by Ghibu in whom he also saw a friend of Romę and favour- 
able to Union.But d’Herbigny’s first impressions were freąuently er- 
roneous and Netzhammers encounter with d’Herbigny took place 
only after the publication of Ghibus morę enigmatic brochure Infin- 
^are a patriarhatului romdnesc. Habemus papam. (Cluj 1925) and the 
elevation of Miron Cristea to the patriarchate. Ghibu ambiguously 
wrote that the Romanian patriarchate was destined for all Romani¬ 
ans and should become a pan-Christian patriarchate. To achieve this 
purpose, the patriarch should bravely go forward with the support of 
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the govemment. Both Uniats and Latin rite Catholics desire the un- 
ion of the churches. But Union is not the same thing as capitulation 
or the subjugation of the Romanian church to Romę. Even Romę 
does not demand this — here Netzhammer inserted a ąuestion mark 
in his account of Ghibu’s argument — sińce the Council of Florence 
had only insisted on the bonding (Yerbindung) of church hierarchies. 
Since, Ghibu continued, only a ąuestion of jurisdiction separates the 
Roman Catholic from the Orthodox churches, only an irenic link with 
Romę is needed to achieve the union of all the Romanian churches. 
But the Romanian patriarch is head of Christians of both rites within 
Romania — Orthodox, Uniats and Latins — just as the Roman patri¬ 
arch is responsible for all Christians within his own domain of juris¬ 
diction. Therefore the new Romanian patriarch should inform two 
key ecclesiastical personages of his new office — the patriarch of 
Romę and the Metropolitan of Blaj, the head of the Greek Catholics 
in Romania, who, by reason of the act of union, should belong to him 
and be subject to him.^^ Netzhammer, a stickler for Catholic dogma, 
was clearly not fooled by Ghibus convoluted and eccentric ecclesiol- 
ogy. For Ghibu, the Romanians clearly possessed their own pope 
who, while switching his formal and essentially meaningless alle- 
giance from Constantinople to Romę, would enjoy uncontested ju¬ 
risdiction over Christians of both rites on Romanian territory. Not a 
bad deal — but a compromise completely at odds with Roman 
Catholic ecclesiology which demanded something morę than a for¬ 
ma! and rather inconseąuential link with the apostolic see. Ghibus 
proposal is however one of the most interesting related by Netzham¬ 
mer sińce it allows us to understand how Romanian officials may 
have envisioned the proposal for church unity offered to Romę and 
mediated by Philippe de Regis some fifteen years later. 

Netzhammer: A Sober Conclusion 

But one of the chief reasons for Netzhammers pessimistic outlook 
regarding the futurę of Catholicism in Romania was his deep disillu- 
sionment with Romania’s nominally Roman Catholic kings. Both 
Carol I and Ferdinand I were given Orthodox State funerals without 
the direct participation of Catholic clergy and both found their finał 
resting place within the walls of an Orthodox monastery church at 
Curtea-de-Arge§, although both had lived and died as Catholics. Morę 
seriously, Netzhammer considered Ferdinand guilty of perjury and an 
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oath breaker, sińce the king had his chiidren brought up Orthodox in 
defiance of his promises to Romę and ignoring the archbishops sug- 
gestion to raise them as eastem rite Calholics. These and other points 
of disagreement caused the archbishop to view Catholic unity pro- 
jects invo]ving Romania with deep scepticism: 

Rumaniens beide Konige, Carol und Ferdinand, waren bckannllich ka- 
tholisch. An ihre Namen kniipft sich in Rumanien kein katholisches 
Werk. Angsllich gaben sie darauf acht, der katholischen Kirche offendich 
weder Wohlwollen noch Missfallen zu bezeigen, nur ais reine Privatper- 
sonen katholisch zu sein und weder die eigene Familie noch die Krone zu 
irgend etwas Katholischem zu engagieren. Diese Auffassung gestattete 
beiden Konigen den sonntaglichen privaten Besuch der heiligen Messe in 
einer katholischen Kappelle, denn im Konigsschloss gab es fiir kcine der 
Ycrschiedenen Konfessionen, welchen Mitglieder der koniglichen und der 
kronprinzlichen Familie angehoren, eine Schlosskapelle. Die Kinder wur- 
den conseąuent orthodox gelauft und orthodox erzogen, auch das jting- 
ste, die Prinzessin Ileana. Wegen des Yerhaltens, von welchem Konig 
Ferdinand bis zu seinem Lebensende nicht abging, waren die Schwierig- 
keiten mit der katholischen Kirche nicht zu beheben. Man glaubte Wohl¬ 
wollen und Entgegenkommen zu beweisen, indem man dem Hofe vor- 
schlug, die Kinder der rumanischen Dunastie uniert zu erklaren. Dabei 
wurde Yorausgesetzt, dass es den Rumanen in erster Linie auf die Belol- 
gung des orienlalischcn Ritus ankomme. Auf den Yorschlag ging man gar 
nicht ein, denn uniert hatte, so paradox es klingen mag, im "orthodoxen 
Lande” noch antinalionaler und antirumanischer geklungen ais kalho- 
lisch! Das Bauen einer unierlen Kirche in Bukarest bezeichnete Konig 
Carol ais ein gefahrliches Unternehmen. Nach Yollendeter Tatsache gc- 
stallete er zwar das Ubcrreichen von pholographischen Aufnahmen der 
Kirche, aber weder er noch sein Nachfolger Konig Ferdinand belraten die 
Kirche. Yon seiten des Hofes war nie etwas zugunsten einer Unionsbewe- 
gung zu erwarten. Die ausgesprochene Ansicht des Konigs Ferdinand 
war, dass die Union wie Yon selbst kommen miisstel 

Allen fiihrenden rumanischen Staatsmannern war es schon aus politi- 
schen Griinden, namentlich im Hinblick offizieller Besuche des Hofes in 
Rom, unbeąuem, dass ihr Konig zum Heiligen Stuhl nicht in normalen 
Beziehungen stand. Auf alle Arten Yersuchten sie die Aussohnung herbci- 
zufuhren. Zu Ycrschiedenen Malen erschienen diese Herren in Rom, um 
es beim Papst personlich durchzusetzen, dass der Heilige Stuhl die or- 
thodoxe Erziehung der koniglichen Kinder, wenn auch nicht billige, so 
doch ais eine absolute politischc Notwendigkcit anerkenne und dulde. 
Das war das Ziel der Kniefalle, welche Sturdza YOr Pius X. gemacht hat, 
das der Zweck der Audienz Bratianus beim gleichen Heiligen Yater. 

Bei allen derartigen Erorterungen liess man einfliessen, dass Bukarest 
Rom sehr nahe sei, dass die Rumanen der latcinischen Rasse angehoren 
und dass sie schon deshalb dem Gefiihle und der Yolksseele nach im 
Grunde katholisch seien. Diese Phrasen, welche richtig das UnYcrstandli- 
che besagen, dass das rumanische Yolk die Yerbindung mit seinem natur- 



414 


CONSTANTIN SIMON, S.J. 


lichen Zentrum in Rom verloren und den Weg ins Schisma gefunden hat, 
vermochten den Sinn des Heiligen Sluhles nicht zu andern und die An- 
wendung seiner Prinzipien auch Konigen gegentlber nicht hinlenzuhal- 
ten. Fernstehende aber, welche von der volkischen Yerwandlschaft der 
Rumanen mit den Lateinern und vom Zuge der rumanischen Intellcktuel- 
len nach Rom horten, waren leicht geneigt, ais Zielpunkt dieses Zuges 
den Stuhl Petri anzunehmen, wahrend er nur die Saule des Kaisers Tra- 
jan auf seinem Forum in Rom war!*'* 


II. Michel d'Herbigny^^: An Enthusiastic Optimist 

Raymond Netzhammer was about as pessimistic as Michel d’Her- 
bigny was optimistic about Romes prospects in Romania. But the 
French prelate based his views on his short visit to Bucharest and his 


Netzhammer II, 1570-1571. 

French Jesuit Michel Bourguignon cl'Herbigny (1880-1957) was the leading 
Yatican expert on Russia for at least a decade (1922-1932) during the pontificate of 
Pius XI. He was born at Lille in the north of France, of a large and devout Catholic 
family of means. On 29 August 1910, he was ordained a Jesuit priest and a year later 
he obtained his doctorate in theology. He had already begun to study Russian and ihe 
same year he published his controversial but novel study of Yladimir Solov’cv: IJn 
Newman russe, Yladimir Soloviev (1853-1900) (Paris 1911). Henceforth he was to be 
come associatcd with Russian ąucstions. His arrival in Romę, howcver, marked the 
beginning of d’Herbigny's brilliant career in Russian and eastern Christian affairs. On 
23 Dccember 1923, d'Hcrbigny was appointed advisor to the Congregation for the 
Eastern Church. After the creation of the Pontifical Commission Pro Russia, he was 
named special advisor to the commLssion by the Pope. In 1922, shortly after an 
aborted attempt at viewing first hand the prospects for Catholicism in the new Sovict 
Russia, d’Herbigny was appointed president of the newly created Pontifical Oricntal 
Institute. The institute was in crisis when d’Herbigny assumed its dircction, but the 
French Jesuit was ablc to instil new verve. He renewing the institute’s commitment to 
the Russian question, assured its independence from the Gregoriana and the Pontifi¬ 
cal Biblical Institute (Biblicum), as well as founded the prestigious Orientalia Christia¬ 
na series of publications (1923). The years 1925-1932 saw the apex of d’Herbigny’s 
power in Romę. His great plan for renewing Catholicism in Russia includcd re-estab- 
lishing a Catholic hierarchy on Soviet territory as well as training futurę Russian 
Catholic priests in the West. On 29 March 1926, Eugenio Pacelli conseerated him a 
clandestine bishop (to the titular see of llion/Ilium = Troy), in the chapel of the apos- 
tolic nunciature in Berlin. Immediately, he left for the Soviet Union wherc he recon- 
stituted the Roman Catholic hierarchy. The French Jesuit continucd to act as personal 
advisor to the Pius XI on Russian ąuestions and the Popes faith in him seemed un- 
shaken. Since it was no longer possible to enter the Soviet Union, d’Herbigny tumed 
his attention to the Orthodox, who still were not under the shadow of Communism. In 
1927, he was in the Near East, Romania, the Balkans and on Mount Athos undertak- 
ing a grand tour of the Eastern Orthodox patriarchates and studying their attitude 
towards Catholicism. In 1932, d'Herbigny was relieved of his post at the Oriental In¬ 
stitute. On 2 October 1933, d’Herbigny left Romę for minor surgery in Bclgium. Eew 
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ninety-minute audience with Miron Cristea,^* while Netzhammer 
based his on years of experience. 

D’Herbigny: A Patriarchal Audience 

Michel d’Herbigny visited Bucharest’s patriarchate as part of his 
grand tour to the patriarchs of the orient which he undertook as a fact- 
finding mission to gauge the propensity of the Bałkan and Middle 
Eastem Orthodox to union with Rome.^’' He passed through Roma¬ 
nia, Bułgaria (Sofia), Constantinople, Syria, Palestine and Egypt. His 
first stop was at Oradea Marę, where he arriyed on 26 July 1927 from 
Budapest, and leamed of the death of Ferdinand I. Orthodox Roma¬ 
nia was mouming its Catholic king: 

... j'apprends que les autorites civiles et orthodoxes ont tout fait pour ca- 
cher au pcuple que son roi, catholique de naissance et resle calholique, 
est mort catholique. 11 a pourtant reęu plusieurs fois la sainte communion 
durant sa maladie; sur sa demande, un prelre catholique allait assez sou- 
vent dire la sainte messe devanl lui au palais, mais son peuple n’avait Ic 
droit den rien savoir. De son testament furent coupees — maleriellement 
arrachees — les paroles ou, il disait que, fidele a sa foi, il mourail en cn- 
fant de 1'Eglise calholiquc. Le telegramme du Saint Pere, ses condolćan- 
ces ne furent pas publies, parce que le peuple y aurait appris que son roi, 


would have suspected that his ecclesiastical career had abruptly ended, least of all the 
French Jcsuit himself. Three weeks aftcr lcaving Romę, d'Herbigny was asked by the 
Pope to relinąuish his post as president of Pro Russia. Until 1937, d’Herbigny travellcd 
freely throughout the French spcaking world. This period of rclative freedom, how- 
ever, ended in 1937 when his travels were sharply restricted and he was condemned 
to almost total seclusion by both the Jesuits and the highcst Church authorities. In a 
very brief time, he was successively deprtved of the right to exercise his episcopal 
powers, of the right to communicate cither orally or in writing with anyone cxcept 
members of his immediate family, and he was finally forbidden to make u.se of his 
priestly ministry except for saying mass. Fle died in a Jesuit house in the south of 
France (Baumc-Ste-Marie near Aix-en-Provcnce) twenty years later in obscurity, with- 
out a mention of the fact that he was an ordained bishop. It is unknown how much of 
the project submitted by de Regis may have indirectly been inspircd by impre.ssions 
gathered years carlier by d’FIerbigny. 

Later d’FIerbigny’s account of his interyiew with Cristea was contested by the 
Romanian newspaper Neamul Romanesc, which claimed it did not faithfully rcpro- 
duce the cncounter. Compare Netzhammer II, 1573. 

D’FIerbigny’s account of his trip was first delivered in the form of a confercnce 
at Romę (11.12.1927) before numerous bishops and higher churchmen as well as the 
ambassadors of France, Spain, Belgium and Poland and the minister of Romania to 
the Holy See. See Michel d'Herbigny, "Une Visite aux patriarches orientaux,’’ Etiides 
194/5 (20.1.1928), 131-153. 
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venere comme runificateur de la nation, avail ete un grand serviteur de la 
Roumanie, loul en gardant sa foi catholiąue. 

Comme je Tai su positivemenl, le malade, Tagonisant souffrit profon- 
dement de ces dissimulations; elles Thumiliaient... Mais sa volonle, de- 
puis assez longtemps, ne pouvait plus s'imposer, meme dans le cercie in- 
time de la familie. En cette detresse, le malheureux souverain voyait pieu- 
semenl une expiation; il priait pour ses enfants. «Une education catholi¬ 
ąue et pieuse, repetait-il a ąueląues intimes, eut arme contrę le scepti- 
cisme et contrę les passions d’une jeunesse incxperimentee, elle eut servi 
le pays et la dynastie, mieux que toutes les faiblesses. Repenlant, pardon- 
nć par l'Eglise, ce pere offrait chretiennement ses souffranccs, en union 
avec la passion de Notre Seigneur, specialemenl pour le hien spirituel de 
ses enfants. La priere catholiąue suivit la pauvre ame oulre tombe, mais 
le clerge catholiąue dut s'abstenir de loule participation aux ceremonies 
religieuses des funerailles; Les dissidents, nayant pu l’avoir vivant, Tacca- 
paraient morl...^® 


D’Herbigny’s audience with the Romanian patriarch took place a 
few days later in the aftemoon of 31 July. He was accompanied by 
Alexandru Cisar, Nezhammers successor as Latin archbishop of Bu- 
charest. The French Jesuit was impressed by the Romanian patriarhia 
or patriarcha! pałace which he likened to a Yatican in miniaturę with 
its own honour guard — ‘‘vrai palais dacropole, au milieu d’une en- 
ceinte aisement fortifiable, precedee d’une avenue de beaux arbres 
frais et faisant face dans la meme enceinte a sa cathedrale....”^^ 


D’Herbigny: A Church under Siege 

Miron Cristea greeted his guests, vested in the prototypical lily 
white robes of the Romanian patriarch, wearing neither cross nor 
panaghia. Instead, an icon of the Saviour, ensconced with diamonds, 
dangled from a chain suspended around his neck. His cassock was, 
howeyer, stained with sweat — the day was hot. The patriarch was 
only fifty-two but his beard already matched the colour of his dress. 
Cristea began with a formal discourse in Romanian, before switching 
to German in which both he and d’Herbigny were fluent. The patri¬ 
arch spoke "d’abondance, avec une bonhomie spontanee.” He began 
by deploring the secularism, atheism, communism and amoral phi- 
losophy rampant in Romanian society. Two years ago the best alumni 
of the theological academy had passed to the service of the sects — 


d’Herbigny, 131-132. 
^ d’Herbigny, 134. 
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"incredules, apostates, ils fanatisent leurs adeptes contrę Tordre 
chretien...” This anti-sectarian tonę again accompanied the appeal of 
the patriarch reported by de Regis in his own account of his meeting 
with Jean Pangal. Many Orthodox were being taken in by Protestant 
sects — Adventists, American Methodists, the Salvation Army and the 
Russian Duchobory were among the most active. Armed with enor- 
mous sums of money — forty million dollars — they had, according 
to Cristea, bribed four of his priests who were caring for children and 
in need of funds, and convinced them to join them. Another danger 
derived from Orthodox extremists themselyes. Under the direction of 
the patriarch, the Romanian Orthodox church had recently adopted 
the Gregorian calendar. But as we have already noted, this change 
prompted groups of old-calendarists to accuse Cristea of being a for- 
mer Uniat and a Roman sycophant. With d’Herbigny, the patriarch 
himself discussed the situation. According to him, the old-calendarist 
movement in Romania was led by a few monks who had arrived from 
Athos. Several times during the conversation, d’Herbigny noted, the 
patriarch inveighed against the nefarious influence of corrupt Greek 
monks and bishops. According to Cristea, the trouble in Romania 
was nothing like that in Greece where a group of enraged monks and 
nuns had shaved the beard off an Orthodox bishop just as he was en- 
tering to perform the liturgy at the church of St. Constantine at Pi- 
raeus. But the person responsible for this outrage was himself a Ro¬ 
manian Athonite monk. Arseny Kottea, who had been expelled from 
his native country after he had publicly denounced "the heresy of the 
new calendar” during the solemn Paschal liturgy in the Bucharesl ca- 
thedral. The church seemed condemned to walk a precarious tight- 
rope between Orthodox extremism and secularism. Several clerics 
had been trained in Protestant theological institutions and had been 
infected by the spirit of doubt and worldliness, which could only lead 
to their eventual apostasy. "Where could Romanian Orthodox candi- 
dates for the priesthood be sent for a sound theological formation?” 
Cristea asked. The only solution was to send them to Roman Catholic 
universities which still preserved healthy doctrine. This suggestion 
was naturally musie to the ears of the French Jesuit, who had already 
been instrumental in arranging the education of Russian student- 
emigres: 


Interrompant cet expose, le patriarchę reprend; «Le probleme est clair 
pour nous. Nos Facultes de theologie ne suffisent pas, elles ne repondent 
pas a leur mission. Ou former d’autres professeurs? Dans les Facultes pro- 
testantes? En Allemagne, en Angleterre? Ce serait cooperer a la destruc- 
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tion du christianisme. Nous ne pouvons d’ailleurs songcr actuellement a 
TEurope centrale. A notre race, il faul le genie et 1'esprit de la Romę anti- 
que. En Italie pourtanl, la Romę pontificale semble partout trop proche. 
Reste la France; Strasbourg, avec ses deux Facultćs theologiąues, nous 
accueille volonliers. Nos etudiants ont essaye de suivre les cours des pro- 
fesseurs protestanls. Impossible. Tót ou tard lous ont deserte soit la Fa- 
cultć protestante, soit la carriere ecclesiastiąue. Plusieurs spontanement 
nous ont demande de suivre les cours de la Faculte calholiąue. Apres es- 
sai, ils ont exprime toule leur satisfaction. Hier meme, une lettre officielle 
du Quai d'Orsay mapprenait qu'une maison de familie pour nos theolo- 
giens serait amenagee, distincte de tous les immeubles calholiques; pour 
les cours, ils iront ou ils voudront... Notre choix est fait... 

La suitę de rentretien montra que le patriarchę roumain enYerra un bien 
plus grand nombre de ses theologiens, si les Facultes calholiques des uni- 
Yersiles libres pouYaienl decerner, elles aussi, un diplóme reconnu par 
1’Etat. «Impossible, dit-il, d'cnscigner ou d ctudier sainement la dogmati- 
que et FEcriture sainte aYec des idees protestantes ou modernistes... In- 
terYCnez pour nous pres des Facultes calholiques... 


D’Herbigny: An Espoused but Ignorant Clergy 

Cristea attributed many of the problems of his church to the igno- 
rance of the lower clergy — a condition which hinged on their mar- 
ried State. Unlike the celibate clergy of the west who found time to 
train themselves in priestly discipline and other-worldly spirituality, 
Orthodox Romanian priests were too pre-occupied with the materiał 
good of their wives and families, too concentrated on this earth to 
find heaven. Once again, d’Herbigny could have hardly believed what 
he was hearing. In fact, he was quick to remind the patriarch, what- 
ever he personally thought about celibacy, that Romanian Greek 
Catholic clergymen were also married: 


Cest — poursuit le patriarchę — un des mauYais effels du mariage des 
pretres. — Je finterromps pour lui faire remarquer que rĆglise catholique 
nJmpose pas le celibat a son clerge de rite orienlal. Beaucoup de pretres 
catholiques roumains sont maries. — Oui — reprcnd le patriarchę — 
mais ils ont reęu chez yous une solide formalion ascelique. Chez nous, ils 
sont trop absorbes par la Yie de familie. Meme s’ils acceplaienl pour eux- 
memes une Yie plus austere, ils ne Youdraienl pas Timposer a leur femme, 
a leurs enfants. II leur faut donc de 1'argent, beaucoup dargent, car la Yie 
est chere, et il faut nourrir puis ćduquer les fils, les filles, leur creer une 
situation, les pousser en aYant dans le monde, — toul cela coute beau- 


d'Herbigny, 136-137. 
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coup... L’autre jour, un officier de nolre armee roumaine vient me voir. 11 
me demandc d'autoriser un de mes pretres a porter la ceinture rouge. — 
Mais a quel titre? — Cest mon pere. — Bień. Mais qu’a-t-il fait pour 
Śglise — II a eu vingt-huil enfants ! Et d'une mere naturellemenl, puis- 
qu'un pretre ne peut se remarier. — Oh ! Cesi a la mere que je donnerai 
la ceinture rouge!'®' 


Cristea went on to deplore the circumstances which led to exclu- 
sive State control of the Orthodox church and recounted a few vi- 
gnettes detailing his fight to regain its autonomy: 


... le patriarchę, toujours plus cordial, nous explique alors son effort. 
pour affranchir TEglise: Autrefois, nous etions sous la dependance abso- 
lue de rŹtat. Maintenanl, la religion a son autonomie. J’ai du lutter beau- 
coup. Ouand fut discutee la Constitulion de la Grandę Roumanie, j'ai 
parle durant quaire jours dc suitę, expliquanl indefiniment que TEglise nc 
pouvait dependre de deputes incroyanls ou anti-chretiens. Pendant quatre 
jours, on resistait a mes arguments. A la fin, cinq minutes avant la clóture 
des debats, Bratianu me dit: Soit, je me rangę de votre cóte, je consens a 
ce que vous demandez. Redigeons ensemble le texte. Le texte fut vole. 
Mais il ne plut pas a toul le monde.'“ 


The patriarch was profuse in praising the virtues of the Transylva- 
nian peasantry. This is understandable when we recall that he him- 
self was a displaced Transylyanian: 


... il (Cristea) rend un hommage emu — et que je m'explique apres mon 
passage en Transylvanie — aux qualites de logique, de sagesse, dbrdre du 
paysan roumain, a son eloquence spontanee, a sa dignite naturelle. — Ils 
sont Yraimeni, me dit-il, les heritiers des senateurs romains: ils savenl 
mener une discussion, exposer leurs arguments, s’incliner devant les rai- 
sons d’un adversaire, venir aux conclusions pratiques... 


But morę a-typically for the head of an Orthodox church, he sin- 
gled out for special praise the accomplishment of the Greek Catholic 
Transylvanians, his ecclesiastical rivals, and pointed out their copi- 
ous national and religious accomplishments, especially their dispro- 
portionate role in the formation of the Romanian nation: 


d’Herbigny, 138-139. 
d’Herbigny, 1 39. 
d'Herbigny, 139. 
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... Surtout, ajoute-t-il — et ce temoignage du patriarchę est hien intćres- 
sant — les calholiąues des dioceses roumains de Transylvanie sonl admi- 
rables par leur esprit dorganisation, leur developpement intellcctuel, leur 
moralite, leur souci du bien commun, leur esprit religieux, la culture du 
clergć ... c’est a ces patriotes roumains des dioceses calholiąues que, rio- 
tre langue et notre nation doivent d’avoir reconąuis leur place au solcil... 
L’avenir de notre pays est magnifiąue si partout Ic nivcau spirituel cl in- 
tellectuel peut etre releve. Nous disposons de tous les biens matćriels...'°‘* 


Cristea ended with another tirade against the Greek phanariots 
and bishops: 


... Nos richesses naturellcs sont inepuisables et suffisent a lout... Coupes 
de toute relation avec Ictranger, nous pourrions encore vivre indćlini- 
ment: nous avons tout, culture, Industrie, petrole, charbon, mirierais... 
sauf le Capital pour les exploiter. Car ce capital, il a ete emporte par les 
deux categories de tyrans qui nous ont opprimes durant des siecles, par 
les tures, mais plus encore par les eveques grees... 


Even d’Herbigny thought this rather excessive: 

... jamais en Occident, je n’en ai entendu parler avcc cette severitć, soit 
du elerge grec, soit de certains moines grees d’Athos... 


During a recent voyage in the Christian Orient, the patriarch had 
tried to interest the mainly Greek speaking hierarchs in a project for 
a pan-orthodox council to be held at Bucharest under the protection 
of Romania — in vain. He ended by commenting bitterly that the 
Greeks would rather cali together their own council under the presi- 
dency of one of their own... Were these anti-Hellenic and pro-Catho- 
lic comments of the patriarch only a charade to persuade the French 
Jesuit of his good intentions and perhaps win some materiał help 
from the Catholics as well as a few places in Catholic universities to 
train students. Evidently, d’Herbigny did not think so. Kneeling in 
prayer before the reserved sacrament on the altar of the Bucharest 
Orthodox cathedral, he allowed his imagination, as it freąuently did, 


d’Herbigny, 139. 
cl’Herbigny, 139-140. 
*0^ d’Herbigny, 140. 
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to run wild. What did the Sacred Heart of Jesus expect of the souls of 
the Romanians with whom he had met? Did they not have a special 
role, assigned to them by Divine Providence, Romanian souls but im- 
pregnated by Roman traditions — the pun was intentional — in in- 
terpreting these Roman traditions to their Greek and Slav neigh- 
bours? Gould they not, in an active spirit of fidelity to the graces re- 
ceived, act as powerful allies in the divine work of uniting the whole 
of the Christian East to the see of Peter? 

An Eyaluation 

Both Raymund Netzhammer and Michel d’Herbigny, in spite of 
some of their almost diametrically opposed conclusions, help to cx- 
plain how and in what sort of atmosphere, the plan for Christian 
unity proposed to and by Philippe de Regis was prepared and formu- 
lated. Although Netzhammers generał yerdict about the success of 
any such plan would probably have been quite negative, he described 
severa] similar suggestions bandied about by Romanian intellectuals 
of his time as well as elucidated the complex historical circumstances 
both binding and dividing Catholics of both rites and Orthodox in 
Romania. Disregarding d’Herbigny’s tonę of excessive optimism, the 
compte rendu of the influential and erudite French Jesuit and director 
of the Pontificio Instituto Orientale, mentions several details which 
are later implicitly or explicitly repeated in the project described by 
his confrere de Regis: the need to combat the sects and secularist 
movements within Romanian society — a notion, which as we have 
seen, was stressed by Cristea on at least two other occasions, the pa- 
triarchs admiration for Roman Catholic celibate clergy, the need to 
emancipate the Romanian Orthodox church from under the tutelage 
of the State, as well as the desire and need to send candidates for the 
Orthodox priesthood to study in the Catholic theological faculties of 
the West. 

But all this aside, what can we say about the formulation and fate 
of the project invo]ving Philippe de Regis, the content of which forms 
the core of this study? Since the project was never carried out, it 
seems superfluous to enumerate the very obvious obstacles standing 
in its way. Nevertheless, a fcw points beg further elucidation. 

Was the benevolent]y conceiyed but never implemented plan for 
church Union only the fruit of political machination? In the case of 
the finał reception of the project and the elaboration of a morę con- 
crete programme by Philippe de Regis, such considerations carry less 
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weight. De Regis was sometimes criticised for his all too trusting na¬ 
turę and political credulity, rather than for an excess of worldly guile 
— a ąuality in which he was often lacking.*®’' Since the project was 
never officially adopted by the Yatican, it would be superfluous here 
to discuss the Ostpolitik of the time and what Romę thought could 
have been gained from the catholicization of Romania. On the other 
hand, it would be naive to exclude all political motives from the Ro- 
manian side. 

The Rumanian collaborators of de Regis, both men of govemment 
and of the church, with the possible exception of Metropolitan Balan 
who was active in the ecumenical movement, were deeply invo]ved in 
politics and really beyond reproach. Pangal was a former free-mason 
who appears to have temporarily shed his affiliation with this organi- 
sation known for its blatant anti-Roman Catholicism for various mo- 
tives, some of which perhaps bordered on persona! disillusionment 
with the society. But the chief reason remains the fact that Carol II 
ordered him to disband the lodges. Patriarch Miron was himself 
heavi]y involved in contemporary Romanian politics. For a time, he 
even later functioned as prime minister after Carol crushed his op- 
position. The Romanian King was both a prime mover and perhaps 
the weakest link in any plan for church union which had any hopes 
of succeeding. His dissolute personal life is well known and one need 
not de]ve into its grim triyialities. But personally licentious monarchs 
and even popes in the past have at times been conscientious rulers 
and even served the will of Providence in furthering the cause of re- 
ligion. His inconsistency, duplicity, craft as well as a characteristic 
mix of pusillanimity and petty tyranny are another matter and boded 
ill for the futurę of any plans for furthering religious unity in his 
kingdom — especially during the time of Pius XI, who was himself no 
spiritual featherweight and was often both insistent and unreason- 
able. But at the same time, Carol II was not simply a playboy king, a 


Dc Regis was often ovcr-trusting in his estimation of the ąualitics of studcnts 
placed under his care at the Russicutn. In pre-World War II Poland, he also did not 
realise the extent of governtnent manipulation in the nationalities ąucstion and be- 
lieved in the success of the Jesuit Missio Ońentalis, despite its political overtones and 
a lack of popular support. Likewisc, hc over-estimated the needs of the rather exigu- 
ous Russian emigration in South America, attempting to set up a base for futurę op- 
erations in Argcntina. On the other hand, his basie sincerity and enthusiasm for the 
cause of church union and later Christian unity is above reproach. When he did sense 
political manipulation in the ecclesiastical domain — as hc did in the ąucstion of the 
Polish government’s plan to undermine the Orthodox by appropriating their churches 
during the 1930’s — he unconditionally refused to collaborate. 
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creature of Yiennese operetta, whose escapades were lionised by the 
boulevard press and the scandal sheet. He was, when he did rule his 
country, quite the hands-on monarch with a real if rather despotic 
political programme. Was he at all sincere? In hindsight, it is impos- 
sible to judge the inner workings of the kings mind. But his emphasis 
on awards and the Order of Malta hardly lead one to suspect that the 
King was really preoccupied with higher spiritual realities. Detractors 
of the Romanian monarch are quick to point out the influence of 
German National Socialism and anti-Semitism in the kingdom and 
on the king himself. Todays masons claim that in disbanding the 
lodges, the king was yielding to Nazi pressure. But advocates of Carol 
II disclaim these notions and point to the fact that by crushing the 
political opposition and proclaiming a personal dictatorship in Ro¬ 
mania, Carol was actually banning the morę extreme, pro-fascist and 
anti-Semitic factions. 

Actually, as we have seen, Carol had two models on which to base 
a longing for union with Catholicism and the West; Ferdinand, his 
Catholic father and predecessor on the throne, and the Romanian 
Greek Catholic Uniat communities in his realm which seemed to 
thrive during his reign. Ferdinand, as we have already pointed out, 
had actually planned a Roman Catholic baptism for his son, but was 
later persuaded to baptise Carol in the Orthodox faith sińce it had 
been declared the dominant religious confession of the kingdom un- 
der the Romanian constitution of 1866. 

Nevertheless, the Catholic Church of both rites was granted ex- 
ceptional status by the concordat. But on a local level, relations be- 
tween Orthodox and Greek Catholics as well as between Greek Catho- 
lics and Catholics of the Latin rite were far from ideał. Pressure was 
exerted on Greek Catholics to return to Orthodoxy and both the gov- 
emment and the Orthodox Church tended to encourage tensions be¬ 
tween Greek Catholics and their Latin counterparts. But although 
Greek Catholics continued to be stiffly opposed by their Orthodox 
adversaries, they were a significant presence in Romanian society, 
especially in their native Transylvania, until their suppression by the 
Communist regime. It is, however, significant that the Orthodox Pa- 
triarch Miron referred only to his Latin counterpart as the possible 
recipient of a cardinals hat and not to a Greek Catholic hierarch. 
Even in hypothetical situations, the Orthodox were clearly not ready 
to concede equality with their Uniat brethren of the cloth. It goes 
without saying that both Patriarch Miron and Metropolitan Nicolae 
Balan were native Transylvanians and well aware of the existence 
and history of the Greek Catholic Church in their homeland. Both, 
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especially Balan — as we have seen — opposed the concordat and the 
influence of Roman Catholicism in the Romanian kingdom! 

But a much morę profound difficulty rests in the very conception 
of the proposed union itself. Like the Unions of Brest, of Ungvar- 
Uźgorod, and that of the Romanians themselves, the proposed pro- 
ject was definitely a union from the top or proceeding from the higher 
ecclesiastical and social echelons downwards. Like its predecessors, 
it had little popular support among the Orthodox masses and at best 
would have probably resulted in a union on paper only, at best in a 
partial amalgamation and at worst into a nasty feud. But was de 
Regis, the circumspect observer and friend of eastem Christians, un- 
aware of this fact? In point of fact, it would seem he was not. For this 
reason, he dismissed many of the ideas of his Romanian collabora- 
tors as so much political dross and proposed a much morę concrete 
and pragmatic programme — one that, incidentally, followed a morę 
natural course — reform and retrospective reflection from the bottom 
up. Hence his insistence on popular support for the plan, spreading 
the message in the press and mass media of the time and accepting 
for membership in his proposed association men and women from all 
classes of society, churchmen and laity, Orthodox and Roman Catho- 
lics. But even de Regis could not forebear from adding a notę of in- 
eąuality in his programme. Futurę Orthodox members of the society 
were in the case of laymen to pray for the Pope and in the case of 
clerics to commemorate him in the liturgy — albeit in foro interno. 
But Catholics were not invited to pray for or commemorate the com- 
petent Orthodox authorities — the Romanian Patriarch and his bish- 
ops — who were still viewed, at least for the time being and even by 
the progressive Jesuit, as under the shadow of schism. 

A finał obstacle in any serious research of this ąuestion is that, 
volens-nolens we are left with but one half of a correspondence. The 
response of Ledóchowski, like that of Eugene Cardinal Tisserant and 
that of the Romanian authorities is still unknown. Tisseranfs answer 
is probably in the files of the Roman Congregation for Eastem 
Churches and has still to become public while that of the Romanians 
reposes in the archives of that govemment or church. 

The political climate of the nineteen-thirties was hardly conducive 
to the development of involved projects of the type which has just 
been discussed. Yiolent conflict and radical political change were the 
order of the day and did not favour their realisation, which de- 
manded calm and harmony. This Romanian plan for the union of the 
churches as well as the response of a Jesuit, prudent but visionary, 
both of which were discovered in the Roman Archives of the Society 
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of Jesus, prove that, even is such a trying and turbulent time, a few 
individuals still gave serious thought to the problem of Christian 
Unity. 

Pontifical Oriental Institue Constantin Simon, S.J. 
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APPENDIX 


Ponlificium Collegium Russicum 

Via Carlo Cailaneo, 2 

Roma 


Roma, li 15.XII.1937 
Telefono 44-848 


Mon Tres Reverend Pere, 

P.C. 

J’envoie ci-inclus a Votre Palernitć, sous le numero 1, le resume dc mon 
entrevue avec S.E. Monsieur Pangal, comme Volre Paternite me Tayait de- 
mandć, cl sous le numero II, un projet plus concret dc lorganisalion d’une 
association que .M. Pangal avait en vue, — projcl que nous avons rćdige en¬ 
semble apres plusieurs echanges de vue. 

M. Pangal a revu le Cardinal Tisscrant, a qui il a dii quc je Taidais, et qui 
a manifesle le desir de nous recevoir ensemble chcz lui mardi prochain. A 
cause de cela, j’aurais rintcntion, vendredi malin, d’aller a la Congregation 
Orientale voir son Eminence el lui soumeltre d’avance le projcl (car je sais 
qu’il aime, avanl lout echange de vues, voir par ecrit lobjel de cc qui doił ćlre 
traiie). Cesi pour cela que je prie Volre Paternite de vouloir bicn, si Ellc le 
juge a propos, me faire savoir si Elle approuve les grandcs lignes de ce projcl 
ainsi ebauchć. Si vous desircz me voir dcmain pour me demander des expli- 
calions ou me Iransmettrc des suggeslions rclativemcnt ó cc projet, je scrais 
a volre entiere disposition cl il suffirait de me le faire savoir par le Frere. 

Je me recommandc instamment a vos SS. SS. el reste, mon Ires Revercnd 
Perć 


dc volre Palerniić 
le servitcur indignc en N.S. 

Ph. Dc Rćgis s.j. 


Pont. Coli. Russ. 15.XII.1937. Roma 
P. de Regis 

Mittit exemplaria ideae organisationis ad unioncm ecclesiarum in Romania 
praeparandam, un cum Min. Pangal elaboralae, pro Congr. Orient, et obser- 
valiones APRN. expecl. 

Allegata 
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Allegatum ad litt. P.de Regis, d. 15.12.37 

I. OUESTION DE UUNION DES EGUSES EN ROUMANIE 

Son Excellence, M. Jean Pangal, ancien ministre d'Etat en Roumanie, 
homme politique inlluent, ancien chef de la franc-maęonnerie, qui, sur le dć- 
sir exprime par le patriarchę Miron, eut le courage de dissoudre publique- 
menl la franc-maęonnerie, cst venu a Romę, le 12 decembre 1937, iiniquc- 
ment dans le but de traiter de la question d’union des ćglises. 

Il ne vient pas en son propre nom seulement, mais il a une veritable mis- 
sion, bien quc evidemment pas oliiciellc. Le Roi de Roumanie, qui 1’honorc 
dune amitie particuliere, est parfaitement au courant du but de son voyagc 
et l'approuve entierement. 11 lui a dit avant de partir: «Nc m'engage7. pas im- 
prudemment; je suis au-dessus et officiellement pas au courant de ce qui sc 
traitera. Mais sachez bien que tout ce qui sc fcra dans le sens de Tunion des 
eglises trouvera en moi un tres chaud partisan. Je considere comme mon dc- 
voir daccomplir le testament dc mon pere, qui revait de runion rcligicusc en 
Roumanie, et jc naurai de repos que lorsque jaurai accompli cettc grandę 
CEUYre dans mon royaume.» Dans une autre circonslance, M. Pangal parlait 
avec plusieurs autres personnages politiques, parmi lesquels etait le grand 
marechal dc la cour, de l’union religieuse, et ils disaient qu’il scrait bon 
d'avoir une certaine somme, p. ex. 10 millions de lei, pour faire la propa¬ 
gandę en ce sens et prćparer le terrain. Alors le marechal dc la cour intervint 
et dit tres catćgoriquement: «Non, 10 millions, c’est tres insuffisant. Soyez 
bien persuades que pour une telle oeuvre, Sa Majeste serait toutc disposee a 
allouer au moins 100 millions.» 

Le patriarchę Miron et le metropolitę Balan (et plusieurs autres eveqtics 
egalement) sont au courant de ces projets et marchent pleinemcnt dans ce 
sens. Le patriarchę a dit a M. Pangal qu'il natirait aiicunc difficultć a admet- 
tre la suprematie du papę et dćsire positivemeru Tunion; il reconnaii qu’il 
faut deja faire quclque chose en ce sens pour prćparer la chose. Parlant uii 
jour avec M. Pangal de ce sujet, il lui livra sa prćoccupation. «Que croyez- 
vous, si rUnion se fait, qui sera nomme Cardinal, moi ou bien rarchevćquc 
latin? N’est-il pas a craindre que ce sera ce dernier?» M. Pangal lui allirrna 
que ce serait tres certainement lui patriarchę qui serait nomme Cardinal, ce 
qui sembla plaire au Patriarchę... 

Le metropolitę Balan, lui, est encore plus favorablc et surtout plus ener- 
gique. Car, pour le patriarchę, M. Pangal a Timpression qu'il dćsire la chose, 
nc fera aucunc difficultć, mais ne sera jamais un homme qui se compromet- 
tra pour une idee. Il faut prćparer la chose et la lui prescnter toute faitc; il 
lacceptera avec joie, mais il nc semble pas qu’il faillc attendre quelque chose 
de plus de lui. 

Le mćtropolite Balan a dit a M. Pangal qu’un point qui scrait epineux cl 
difficile, serait celui de la nomination des evćques. Dans le clerge et la hie¬ 
rarchie, on liendrail hien a cc que 1 cglise dc Roumanie gardat le privilege de 
nommer directcmenl ses evćques. On pourrait les faire confirmer par Romę, 
mais on consentirait difficilement a les voir nommer directement par le 
Saint-Siege. 

M. Pangal, venant a Romę avec cette mission, apporte trois propositions. 
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La premierc vient du Patriarchę. Le Patriarchę veut que les altaąues con¬ 
tra sa pcrsonne (relatives a son altitude trop servile vis-a-vis des autorites 
hongroises pendant la gucn'e) ccssent immćdiatemcnt et completement. 
Dune maniere generale, qu’on cesse, soit du cótć orthodoxe, soit du cóte ca- 
tholique, toute polemique de caractere personnel, qui ne pourrait qu’enveni- 
mer inutilement une situation que presentement Ton veut changer. En 
somme, un pacte de non-agression... 

Au point de vue positif, le Patriarchę propose une trćs vaste organisation 
de defense commune de la foi contrę Tatheisme e les sectes. Les catholiqucs 
et orthodoxes, laissant de cótć ce qui les divise, collaboreraient pour defen- 
dre et promouvoir ce qui leur est commun. Ce serait la le premier pas en vue 
de preparer les esprits a Tidee de l'Union. 

Le second desideratum est exprime par le Roi. Il parait et est, en soi, as- 
sez secondaire; mais il a une assez grandę importance en raison du cas qu'en 
fait le Roi. II faut savoir que le Roi est enthousiaste de TOrdre de Maltę, qu’il 
a appele dans son Royaume, dont il a admis le representant avec caractere 
plenipotentiaire, et au sujct duquel il reverait de jouer un pcu le role de Paul 
I de Russie. Or le roi est un peu mecontent de ce que, en quatre ans, on n’ait 
pu obtenir que quatre croix de chevalier pour des roumains, et la direction 
de rOrdre de Maltę laisse entendre que cette reserve est due a la pcur que 
l’on a de voir le Saint-siege mecontent de voir trop de croix donnees a des or- 
thodoxes. II s'agirail donc, a Tinstante priere du Roi, de donner des directives 
a rOrdre de Maltę pour qu’il sc montre plus genereux vis-a-vis des roumains. 
Ceci, afin d’entrer dans les vues du Roi et dc ne pas risquer de 1’indisposer 
contrę le Saint-siege, alors qu’il fait de cette question une affaire de grandę 
importance. 

La troisieme suggestion est de M. Pangal lui-meme. 11 voudrait, outre la 
grandę ligue dc defense commune dont il a etć parlć dans le premier point, 
voir fonder une autre organisation, que lui conęoit commc un ordre chevale- 
resąue avec insignes reconnus par le papę, qui, sous la direction des jesuites 
(cest le point sur lequel il se permet d’insister) grouperait un certain nombre 
d’hommes resolus et devoues desireux de travailler positivemcnt a l'Union et 
scngageant par une promesse dobćdiencc au Saint-Siege. M. Pangal 
napporte encore sur ce point aucune precision. II se borne a des generalites 
et reconnait qu’il faudrait en commun prćciser les modalites et le but de cette 
organisation. Cest ce qui fera lobjet d'un rapport ulterieur, apres conversa- 
tion et echangc de vues entre M. Pangal et moi-meme. 

Telles sont les grandes lignes du projct tel qu'il m’a ete expose par M. 
Pangal ce vendredi 10 decembre 1937. 

Pb. de Regis, s.j. 

Pont. Coli. Russ. 10.XIL1937. Roma 

P. de Regis 

Proponit memoriale ąuaestionis unionis ecclesiarum in Romania a S.E. 
Pangal delineatum. 

Allegatum ad litt. P.de Regis, d. 15,12.37 

II. PROJET D'UNE ORGANISATION EN VUE DE PREPARER L’UNION 
DES EGLISES EN ROUMANIE 
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II sagit de fonder une organisation ou confreric dc priere et dc propa¬ 
gandę en vue de travailler a realiser Tunion des eglises en Roumanie. 

BUT. — Ce but doit ćtre: 1) tres defini. II nc s’agit pas en effet d'un vague 
desir d’union, que tout vrai chretien doit avoir. II s’agit d'un but prochain; 
realiser le plus tót possible cette Union religieuse; et donc prendre les moyens 
necessaires pour cela et agir. II s'agit par conseąuent d’une confrerie aclive, 
qui ne se contente pas de dćsirer ou de prier, mais qui agit en ce sens. 2) Ce 
but doit etre non pas seulement le but principal, mais but uniąue de Torgani- 
sation. Par conseąuent, ce ne doit pas etre un but secret, mais le but officicl, 
avoue et proclame de Torganisation. A cause de cela, on aura certaincment 
moins de membres; bien des orthodoxes sympathisants et meme peut-etre 
des catholiąues auront peur de se compromettre ainsi publiąuement. Tant 
pis. Ce qu’il faut, ce ne sont pas des sympathisants (qu’une autre ligue, a 
caractere beaucoup plus large, peut grouper), mais bien des membres actils, 
dĆYOues a fond a cette grandę idee et decidćs a tout pour arriver a la realiser. 

MEMBRES. — Pourront etre reęus dans cette association des membres 
appartenant aux deux cultes, orthodoxe ou catholiąue. 11 ne leur est nullc- 
ment demande de changer de religion ou de faire quoi que ce soit qui soit 
contrę leur religion, mais seulement de sengager a travailler en vue de reali¬ 
ser lunion religieuse. Peuvent etre admis des ecclesiastiąues ou des laiąues, 
des hommes ou des femmes, peut-etre meme des enfants. On pourrait peut- 
etre envisager la possibilite, d’admettre, outre des membres actifs, resolus a 
remplir le double programme de priere et d'aclion, des membres agreges, 
qui, pour une raison ou pour une autre, ne pourraient etre tres actifs, mais 
qui, par leur sympathie eclairee et leur priere, pourraient cependant etre une 
aide non negligeable. Ceci serait a preciser dans la suitę. 

COMITE CENTRAL. — Ce point me semble de toute premiere impor- 
tance. Si ‘lon veut que Torganisation soit vivante et active, si Ton veut aussi 
qu’elle nc devie pas du but ni ne segare en des ąuestions epineuses ou des 
methodes dangereuses, il faut qu'il y ait a la tete un comitć d’hommes tres au 
courrant de la situation, prudents et ćnergiąues, d’une culture theologiąue et 
historiąue superieure. 

II n’est pas necessaire que ce comite soit nombreux, et sans doute est-il 
mieux qu’il ne le soit pas. Cinq ou six-hommes, mais realisant bien ces ąuali- 
tes, sont pleinement suffisants. S.E. Monsicur Pangal, 1'initiateur du mouve- 
ment, semble tout designe. Du cóte orthodoxe, il faudrait au moins un ecclć- 
siastiąue qui assure la liaison avec le patriarchę et la hierarchie; peut-etre 
aussi un professeur de theologie laic, s’il s’en trouve. Du cóte catholiąue, on 
doit pouYoir trouYer, soit dans le clerge seculicr, soit chez les jesuites ou as- 
somptionnistes, des theologiens assez aYertis et en meme temps assez larges 
d’idees qui indiąueraient la methode a suiYre. 

MOYENS DE PROPAGANDĘ. — II faudrait organiser des conferences, 
des series darticles dans la presse religieuse et peut-etre meme la grandę 
presse, pour peu a peu persuader les esprits, non seulement que lunion reli¬ 
gieuse est souhaitable en soi, mais qu’elle est possible et relatiYement assez 
facile a realiser actuellement en Roumanie. 

Pour diriger et alimenter cette campagne intelligente de propagandę, il 
semble necessaire de fonde un organe, dont le but serait, non point d’attein- 
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dre direclemenl la massc ni mćme Telite, mais uniąuement dc donner a la 
presse cl aux conierencicrs des dircclives sur la mćthode a suivre, des plans 
detudes el canevas sur les sujcts a traitcr, etc. En sommc, faire pour cette 
ąuestion spćciale de Tunion ce que font Ics «Lettrcs de Rome»'°* pour la 
ąuestion de ralheisme bolchevique. Cest dans la redaclion de cel organe que 
le Comite central aura surlout a exercer son action. 

II importe que le ton des arliclcs commc en generał ralmosphere dc toule 
la propagandę evile soigneusemenl deux cxces, dont le premier serail la po- 
lemiąue proprement dite, parfaitemenl inulile, et surtout le manque dc cha- 
ritć et le manque d’estime reciproque qui iraient droil contrę le but que Ton 
cherche a alteindre; mais un autre cxces oppose, non moins dangereux, se- 
rait de vouloir sen lenir a des embrassades muluellcs, saris fondemenl sć- 
rieux lheologique, sans connaissance exacte de ce qui divise orthodoxes et 
catholiques el expose loyal de la manierę dont il scmble que ces divisions 
puissent SC laisser reduire. En un mol, charite, mais charite eclairee el pru- 
dente. 

VIE SPIRITUELLE. — Les membres de la Confrerie devront tout ćtre des 
hommes profondement croyants et persuades que, dans unc CEuvre aussi im- 
portante et delicate, cc sont les moyens spirituels qui doivent avoir le premier 
pas. Donc, sans oublier evidemment Taction, qui est necessaire, ils dcvront 
avoir soin de prier et surtout faire prier pour oblenir du bon Dieu ce grand 
resultat. lis devront aussi approfondir leur propre vie spiriluelle el religieuse, 
chacun dans les cadres de son cultc respectif. 

A cause des difficulles thćoriques el pratiques et aussi a cause de la eon- 
fusion que cela pourrait creer dans les esprits, il ne saurail etre question 
d’imposer aux membres des dcux cultes des offices publics litiirgiqucs en 
commun; par ailleurs, il scmble dćsirable d'instituer officiellemeril des pric- 
res publiques communes en faveur de Tunion, mais alors pour chaque groupe 
religicux separemenl. 

Les membres de la confrerie devraient sengager a prier, au moins dans le 
for intćrieur, pour le Papę comme pour le chef spirituel de la chretientć. II 
faudrait que les pretres orthodoxes membres de Tassociation fassenl dans la 
liturgie la menlion du Papę, non pas encorc evidemment publiquemenl, mais 
au moins dans le for interne. 

ORGANISATION EKTERIEURE. — II semble prćmalure de songer des 
maintenanl aux details de lorganisation, aux insignes, au caractere officicl- 
lement reconnu par le Saint-siege qui pourrait dans la suitę etre attribue a 
Tassociation. Le premier pas csl d etablir une confrerie proprement dite, avec 
des statuts et des reglcmenls particuliers, qui devraient etre redigćs sur place, 
par le Comitć d'initiative qui serail ensuite le Comite central dirccletir de 
ToeuYre, dont il a ete parle plus haul. On pourrait peul-etre penser a avoir a 
Romę un organe de liaison, qui presenterait au Saint-siege et a la S. Congre- 
gation Oricnlale les diverses questions inleressant 1'associalion, 


Lettres de Romę sur l'atheisme modeme was a bullctin published at Romę by 
Joseph Ledit S.J., from 1935-1939. Its purpose was to illustratc and revicw anti- 
religious programme of communism in all countries, parlicularly the Soviet Union. 



Eugeniusz Senko, S.J.* 


Poland's Stepchildren: 

The Lemki — a People Tried by Fate 


Today, there is no corner of Roland, or for Lhat matter in all of 
Europę, whcre popular folk tradilions still exist — unaltcred and frozen 
in time. Evcr 5 rwhcre, change and loss have taken ihcir heavy toll. Only 
broken pieces of a once vibrant tradition may still be cxperieiiced — 
fragments of a once living culture, which the bulldozers of coiitcmporaiy 
civilization have irretrievably swept away. 


Condenscd, annotated and translated from the original Polish by Constantin 
Simon, S.J. 

Translators Notę: The Lemki (singular Lemkó) — the ethnic namc is probably 
derived from their tvord for only (= lem) which sets them aparl from their neighbors 
— arc a people of Eastern Slavonic stock. Akin to the Carpatho-Rusyns, Ukrainians 
and Russians, thcy live on both sides of the Carpathians in what is now Poland and 
Slovakia. In Soviet times, along with the Bojki and Huculi, thcy werc considercd one 
of the three tribal groups which form the wcsternmost fringe of the Ukrainians. Oth- 
ers considercd them Russians or Poles. But with percstroika, a renewed cthnic sclf- 
consciousncss also came to the Lemki, many of whom scek ethnic sclf-detcrmination 
and an independent national identity. 

Originally Orthodox Christians, the Lemki becamc Catholics of the Eastern ritc 
(Greek Catholics) at the end of the seventeenth century. But an innate conscrvatism 
insulated them from both Polish culture which surroundcd them as well as from the 
nascent Ukrainian movement which spread ncar and about them at the beginning of 
the twentieth century. Lemki continucd to define thcmselvcs as Rusnaky (= Riisńts) 
and many continucd to stress their ties with Russian culture. 

On the basis of unpublished documents in Polish state_ archives, the author de- 
seribes the tragic fate which befell the Lemki in the wake of World War II. After the 
war, Lemko homelands becamc a field of action for guerilla warfare betwcen Polish 
army troops and Ukrainian insurgents — the latler originally allied with the German 
Nazis — each determincd to carry out their polilical agenda. The Lemki, although 
mostly indifferent to the conflict, were aceused by the authorities of offering support 
to the insurgents and condemned to share their fate. This meant either rcpatrialion to 
the Soviet Union orcvacuation to other, distant parts of Poland. 

The Polish word ruski and its dcrivatives, which usually refer to Eastern Slavs liv- 
ing within the borders of the old Polish-Lithuanian Commonwcalth, is here rendered 
as Rusin by the translator, although Russian and Ruthenian are also possible alterna- 
tives. Ruthenian is uscd only when the word possesses an ecclcsiastical sense and in 
the phrase Old Rulhenians, a titlc referring to an ill-defined group of Galician Rus- 
sophiles. The use of this word in the article is not identical to the way the word is 
commonly employed in North America where it refers to the descendents of Eastern 
Slavs from historical Hungary and their ecclcsiastical structures. 


OCP 70 (2004) 431-450 
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But thc Yiolenl upheayals, which shook the lands of the Lemki, are 
different. They lack the fluency of the new, which simply arrives to re- 
place the old. Instead they came as a shock, which dramatically disrupted 
the flow of history, the forged links in a chain. They destroyed the 
achievements of Lemko culture and stunted its soul. 

Those who wander the paths of the Lower Beskid mountain rangę in 
todays southeastern Poland or the region just to its west, may stumble 
upon many relics of the Lemko past. Sometimes, they may hit upon a 
magnificent little church, formerly of the eastern rite, an orphaned peas- 
ants cottage and at times a chapel without holy images or an overgrown 
cemetery with crosses of stone. Even the landscape is not the same as it 
was in olden days. The forest has laid waste the fertile field and mountain 
paths have been shrouded in a dark tunnel. Even the Lemki — the age-old 
inhabitants of the land, have changed. Long have they lived among 
strangers and as a result have sacrificed much of their own traditions and 
ancestral heritage. 

The tragedy which fell upon the Lemko population during the Second 
World War drew upon them the attention of their neighbors. People be- 
gan to ask just who are these Lemki, about whom they knew so very little, 
but who soon became the object of discussion and polemic... 

The hardy Lemko mountaineers were dealt strong blows just after the 
last war. Forced to leave their homes, some of them continue to live in 
far-western Poland, where they prosper, give birth to children and con¬ 
tinue to fili the ranks of the Lemko intelligentsia. Others have returned to 
their old homes in the Beskid region, where they are attempting to build a 
new Lemko community...' 


The Lemki in Poland: At the Crossroads of Two Cultures 

The Lemki are a group of Eastern S]avs or Rusins who for centu- 
ries have continued to inhabit lands which today are divided politi- 
cally between Poland and Sloyakia. Formerly, all Lemki ]ived within 
the borders of the Austro-Hungarian Empire. During the 1920’s, the 
newly formed border between Poland and Czechosloyakia separated 
them. Since that time, the history of the Lemki of Poland has been 
subject to distinct factors, which clearly set it apart from that of all 
other groups of Rusins living within the Carpathian region. 

Numbering about one hundred fifty thousand indiyiduals, the 
Lemki of Poland were deported during 1944-1947 from their ances¬ 
tral homelands in the Carpathians. This evacuation which the Lemki 
themselves strongly opposed, became a determining factor in their 
later history. 


R. Reinfuss, Śladami Łemków (Warszawa 1990), p. 5. 
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The Lemki, themselves of east-Slavonic ethnic makeup, fit like a 
wedge into a transitional ethnic area where the population soon be- 
comes Polish and Slovak — both peoples are Slavs but belong to the 
western branch of the S]avonic race. As a matter of course, the Lemki 
soon came under the influence of westem-Slavonic culture. But the 
Lemki, who staunchly continued to cali themselyes Rusnaky, de- 
fended their own ways against these outside influences by means of 
their innate conservative attitude and their resistance to anything 
new or foreign as well as through their passive rebuttal of the domi¬ 
nant Polish culture which surrounded them. Likewise they refused to 
be influenced in their religious beliefs by Roman Catholicism of the 
Latin rite or in politics by those who proposed a Ukrainian solution 
to their problems. The Lemki evolved a characteristic mentality, tra- 
ditional and conservative, opposed to any novelties or changes, tena- 
ciously linked with their own dialect, homeland and Greek Catholic 
religion. 


Searching for Ethnic Answers 

During the nineteenth century, a number of national and ethnic 
ideologies began to spread even among the Lemki. But among these 
conservative and inward looking inhabitants of the Carpathians, only 
those variants, which presented a traditional outlook, or those which 
emphasized the Rusin factor in their ethnic makeup had any chance 
of acceptance. Eventually, the Lemki came to favour the so-called Old 
Ruthenian (staroruska) or pro-Russian national ideology and came to 
view themselves as a part of the Russian people. On the other hand, 
this type of national ideology based itself on an undeveloped idea of 
ethnicity which viewed the fact of being a Rusin in the widest sense 
possible. 

The Lemko intelligentsia soon had to choose a morę precise form 
of ethnic identification. It would seem that the Ukrainian or populist 
solution which was ąuickly spreading throughout most of eastem 
Galicia would have possessed, even among the Lemki, the greatest 
chance of acceptance. But such was not the case. The Lemki had 
their own intelligentsia which was populist and Rusin at the same 
time and considered the Ukrainians traitors sińce the latter had re- 
jected the very name of Rusin, the traditional symbol of the Rusin 
idea. Instead, the Ukrainophiles spread their own brand of political 
separatism. The Lemki intelligentsia was likewise put off by Ukrain¬ 
ian unrest and political agitation. For many years, it seemed as 
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though Ukrainian activists would never conąuer the Lemki lands, 
which long remained a bastion of the Old Ruthenians and Rus- 
sophiles. 

But Ukrainian influence grew by leaps and bounds — in spite of 
huge obstacles — and appeared among the Lemki by the end of the 
nineteenth century. The Lemko intelligentsia continued to be edu- 
cated at Przemyśl and at L’vov, but was mostly composed of Old 
Ruthenians. But gradually some of its members began to agree with 
the ideas of the populists or Ukrainophiles. In 1896, Bishop Konstan¬ 
tyn Ćechovyć^ was assigned to the Greek Catholic diocese of Prze¬ 
myśl and began a conscious and thorough process of the ukrainiza- 
tion of his clergy and parishes. As a result, major changes were im- 
planted affecting the assignment of priests to parishes as well as de- 
termining the choice of futurę candidates to the priesthood. 

About the same time, other members of the Lemko intelligentsia, 
likewise aroused by the wave of nationalism spreading over the Aus- 
tro-Hungarian Empire, began to think of themselyes as part of a 
separate Rusin ethnicity which they considered to share with other 
Eastern S]avs of the Carpathians. The evolution of this linę of thought 
depended to a great extent on the progress of the national idea 
among the Eastern Slavic Rusins living on the other side of the Car¬ 
pathians in what was the Hungarian Kingdom of the time. Studies of 
ethnography and language had the positive effect of defining morę 
specifically what was really meant by Lemko culture and drew a 
morę definite image of the borders and area contained within the 
Lemko lands. The term Lemko began morę often to appear in schol- 
arly literaturę. One expert would seem to be correct when hc asserts 
that both the birth of the Ukrainian people and that of Lemko separa- 
tism oceurred just around the same timed 

Originally, the popułist wing of the Lemko movement was tightly 
linked to the Old Ruthenian orientation. But a proof of rising ethnic 
self-consciousness among the Lemki was their attempt to decide their 
own political futurę after the disintegration of the Austro-Hungarian 
monarchy, in linę with Woodrow Wilson’s theory about the self-de- 
termination of peoples. The events of 1918-1920, most of all the call- 
ing into being of a tiny Republic of Komańcza {Komanćanska Respub- 
lykd) and the creation of a Rusin Peoples Republic (Russka Narodna 
Respublyka) in 1918, show that the Lemki were aiready conscious of 


^ Bishop Czechowycz (Konstantyn Ćechoyyć, Bishop of Przemyśl 1896-191.5). 

^ K. Z. Nowakowski, Sytuacja polityczna na Łemkowszczyźnie w latach 1918-1939 
in Łemkowie w historii i kulturze Karpat, Volume 1 ( Sanok 1995), p. 314. 
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their duty bcfore history of deciding thcir own fate. They showed 
solidarity with their ethnic brethren living in the Carpathians to the 
South and hoped for an undivided Lemko territory. But the Old 
Ruthenians still determined the way of thinking which prevailed 
among the inhabitants of the Lemko yillages in the Beskid Moun- 
tains. The Ukrainian orientation was still weak and confined to 
teachers, clergymen and lawyers. Otherwise, people resented the 
Ukrainians and recalled how they opposed and madę trouble for the 
Old Ruthenians during Austrian times. Although the Austrian gov- 
ernment had repressed the Old Ruthenians during the First World 
War, the latter retumed victorious in ils aftermath. Former Russo- 
phile inmates of the infamous Thalerhof concentration camp, where 
the Austrians had confined them, rosę to become authoritative lead- 
ers of the Lemko intelligentsia. 


Russophiles, Ukrainophiles and Rusins: The Lemki and their 
Church 

Russophile ideology notwithstanding, most of the Lemki still con- 
fessed Greek Catholicism, in spite of a few defections to Orthodoxy 
before the Second World War. 

A similar type of ethnic consciousness endured among the Lemki 
throughout the interwar period. Constant conflict reigned unabated 
between the proponents of Rusin and Ukrainian ideologies. It played 
out on various levels of society: in religion, language, education and 
the economy. 

Those who favoured the Ukrainian ideology had the support of a 
part of the clergy, spreading their political programme by means of 
the press and various political and social organizations. They pressed 
for the separation of the Lemko lands from Poland and attempted to 
gain followers from among the Lemki by stirring up the local popu- 
lation. But the Rusin faction did not lie idle. In 1922, the Rusin Social 
Commiltee tried to organize meetings at L’vov to which Lemki were 
also invited. The police, however, forbade the assembly. Among the 
Old Ruthenians, the Russophile Kaćkoyskij Society was also active. 

In 1932 the Ukrainophile Prosvita society created a special Lemko 
branch whose mission was to propagate the Ukrainian orientation. 
Its purpose was to counter the activity of the Rusin Peasant Organi- 
zation. A year later, the Ukrainophile Lemko Union {Lemkovskyj So- 
juz) was formed to act as an antidote to the Rusin Agricultural Or- 
ganization (Russka Ahrama Orhanizacija). 
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By this time, real political turmoil ensued which involved the Pol- 
ish govemment. It too would play a definite role. In 1932, Poland 
created a special committee for Lemko affairs. Adjacent to the 
Committee for the Scholarly Investigation of the Eastem Territories, the 
Polish Academy of Sciences also organized a section which was to deal 
with Lemko matters. 

During this same period, the Greek Catholic Church in Poland had 
become a strong advocate of Ukrainian patriotic feeling and actively 
assisted in diffusing Ukrainian nationalism, especially in the Lemko 
lands. But as a rule. Greek Catholic clergymen were themselves 
rather unfamiliar with the Lemki and their language which they re- 
garded as a curious aberration to be rejected at the earhest opportu- 
nity. 

During the nineteen twenties, the Orthodox Church in Poland be- 
gan its own quite intensive missionary activity among the Lemki. It 
was soon able to make a number of converts from both the laity and 
even the clergy. In the face of this new conflict and the increase of 
Orthodoxy among the Lemki, it was deemed necessary to create a 
separate canonical structure for the Lemko lands, independent of the 
Greek Catholic diocese of Przemyśl — too active in the spreading of 
Ukrainian national feeling. The new ecclesiastical entity would miti- 
gate the Ukrainian orientation — an ideology which displeased many 
of the Lemki — within the Church. By so doing, it would help brake 
the dynamie of the Orthodox missionaries — the Orthodox had played 
on anti-Ukrainian feeling in their struggle to win the Lemki — and 
even succeed in leading back defectors to Greek Catholicism. 


An Apostolic Administration for the Lemki 

On 10 February 1934, Pius XII emitted Quo aptius consuleret, a 
decree formally addressed to the Congregation for the Oriental 
Church. By means of this pronouncement, the Pope established the 
Apostolic Administration of Łemkowscyzna (= the Lemko lands) for 
Lemki — officially only for Greek Catholics — living on the territory 
of the Przemyśl Greek Catholic diocese. 

Throughout its rather short existence, the Apostolic Administra¬ 
tion was headed by three so-called administrators; W. Maściuch 
(appointed on 11 December 1934), Jakov Medveckyj (appointed on 18 
July 1936) and Aleksander Malynovs’kyj (appointed on 3 February 
1941), as well as by one vicar capitular: loann Poljanskij/Jan Polański 
(appointed on 14 March 1936). Ali were simple priests without epis- 
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copal ordination. Creating the Apostolic Admmislration, church offi- 
cials had decided that it would be independent of the jurisdiction of 
the Greek Catholic bishop of Przemyśl. 

In January 1935, Josafat Kocy]ovs'kyj, Bishop of Przemyśl, and 
Yasilij Maściuch, the first appointed Administrator Apostolic, jointly 
drafted a letter addressed to the faithful of the new Administration. 
The brief listed the reasons for its creation as well as described the 
current ecclesiastical situation. It emphasized the fact that 

... the Holy Father had granted the governmcnl of the new Administra¬ 
tion to Father Maściuch who would act as Administrator Apostolic. In ac- 
cordance with canon law ... the Administrator Apostolic acting as the or- 
dinary of this new ecclesiastical entity, will enjoy the very same rights and 
privileges as a diocesan bishop. 


The letter continued; 

The Reverend Fathers and faithful, who belong to these deaneries will 
dcpend from this moment forth, in cverything which concerns the juris¬ 
diction of the ordinary, on the Apostolic Administrator of Rymanów- 
Zdrój (= the new Apostolic Administrator). Priests are bound to submit to 
him by the vow of obedience, which they had pronounced at their 
ordination, as well as, by that which they emitted at the moment when 
they received their parishes. 

Since the Apostolic Administration does not possess a scminary where 
futurę priests for the Administration might be trained, priests from the 
Greek Catholic diocese of Przemyśl may apply for positions in the Lemko 
lands. The contraty is also possible: priests of the Administration may 
also apply for posting in the Greek Catholic diocese of Przemyśl. Reąuests 
must be forwarded through the respective ordinaries.'' 


Unfortunately, the new ecclesiastical administration could not 
survive the violent shockwaves, which disseminated the Lemko 
community at the end of the Second World War. Their peaceful 
homelands became a battlefield which saw horrible and prolonged 
guerilla warfare between Polish Army troops and bands of Ukrainian 
insurgents. The Polish-Soyiet frontier, which hermetically sealed the 
Soviet Union from the West and even from its satellites, closed just to 
the east of Lemko ethnic territory. 


Compare Apostolska Administmcija Lemkivśćyny in Meta, 5 (1935), p. 1. 
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Repatriation: An Obligatory Alternatiye 

The first maneuv'crs of the Polish Army against the Ukrainian In- 
surgent Army {Ukrajms'ka Povstans'ka Armija = UPA) wcre initiatcd 
around July 1945. The Polish Army with three infantry baltalions be- 
gan to comb the forests around Przemyśl and nearby regions, 
searching for enemy activity. An order of the Polish High Command, 
issued on 24 May 1945, instructed its troops "to eliminate in a most 
energetic and decisive way and in the shortest possible time all gangs 
of partisans in order to establish normal working conditions for the 
local government and citizenry.”^ 

Together with this strictly military action, authorities ordered the 
mass resettlement of people of Ukrainian, Belorussian, Russian and 
Rusin (= Lcmko) ethnicity out of Poland and into the Ukrainę. This 
operation was conducted after a mutual accord was reached between 
the Polish Peoples Liberation Committee (Polski Komitet Wyzwolenia 
Narodowego) and the govemment of the Ukrainian Soviet Socialist 
Republic. In addition to military forces, the Polish Special Services 
(=Secret Police) helped organize the mass deportation. 

Naturally, the Lemko lands — as settled by Eastem Slavs — were 
likewise included in the programme of repatriation. Local Polish 
functionaries directing the evacuation, as well as Ukrainian district 
deputies, set up their headąuarters in the main towns of the region — 
Sanok, Jasło, Gorlice and Nowy Sącz — from whence they oversaw 
operations. Around Sanok, the deportations began already in No- 
vember 1944. But sińce the military front was constantly moving be¬ 
tween Krosno and Jasło, a part of the population of the Lemko vil- 
lages of the arca was evacuated only in March-April 1945. At first, re¬ 
settlement in the Soviet Union (= Ukrainian Soviet Socialist Repub¬ 
lic) was Yoluntary. Only later did it become obligatory. Writing in 
1967, the historian A. Kwileeki described the situation; 

Somc Lemki voluntarily left their ravaged villages and farms in Poland — 
especially in the area of Dukla. Emigration scemed to them the only way 
out of a harsh environmcnt. Poverty stricken people left their villages 
hoping to improve their economic situation as well as ethnically con- 
scious Ukrainians who left for ideological reasons... They departed for 
the Soviet Union drawn by the promise of living in a socialist country. 
Several Lemki spoke abont the reasons why they left. It would seem that 
during this preliminary period they voluntarily agreed to leave, mistak- 


^ A. B. Szczęśniak, W. Z. Szota, Droga do iiikgd. Działalność Organizacji Ukraiń¬ 
skich Nacjonalistów i jej likwidacja w Polsce (Warszawa 1973), p. 386. 
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enly thinking that the govcrnment was lorcing ihem to go — a direcl or¬ 
der from which ihcre was no appeal...'’ 


The protocol records of a meeting held in ihe dislrict town ad- 
ministration of Gorlice on 3 August 1945 tell another story; 

Mindful of the fact that the Lemki absolutely do not wish to leave 
their settlements, resorting to all sorts of measures in order to stav, as 
well as taking into account the official order making deportation obliga- 
tory, we must ask ourselves how to proceed and how to expedite the op- 
eration, in order to convince the Lemki that they must voluntarily aban¬ 
don their settlements and leave for the Ukrainę, their fatherland. 

After a lengthy debate and animated discussion, we propose the fol- 
lowing resolutions; 

1) A tax must be placed on the Lemki; 

2) A ąuola must be set and rigorously imposed; 

3) Arrcars in taxation must be collected. 

From the moment a person in ąuestion agrees to leave, he is absolved 
from all three points and as a Ukrainian Citizen is freed from all obli- 
gations vis-a-vis the Polish government. Furthermore; 

4) Persons designated for resettlement, but who do not give up their 
original place of residence, automatically loose their Polish citizen- 
ship. These people must be clearly informed that they are in great 
danger, being outside the law. Remaining in a foreign country may 
not be very safe for them. 

5) All the former property of the Lemki, both mobile and immobilc, be- 
comcs the property of the government.’^ 


Another order of 23 November 1945 and which came from the 
Lesko district authorities also speaks of obligatory resettlement: 

In order to implement the accord jointly signed on 9 September 1944 
by the Polish Peoplcs Liberation Committee and the government of the 
Ukrainian Sovict Socialist Republic regarding the evacuation of people of 
Ukrainian ethnicity from Poland and Polish citizens from the Ukrainian 
Republic, I urge the Ukrainians of Lesko to report by 30 November 1945 


* A. Kwileeki, Fragmenty najnowszej historii Łemków (ze szczególnym uwzględnie¬ 
niem Łemków Sudeckich) in Rocznik Sudecki, 8 (1967), pp. llb-lll. 

^ Archiwum Akt Nowych w Warszawie (Archive of New Acts in Warsaw) (AAN), 
Główny Przedstawiciel Rządu (GPRz) do spraw Ewakuacji w Lublinie (Chief Govern- 
ment Rcpresentative for the Order of Evacuation in Lublin), Signatura 166, no pagi- 
nation; L. Brzoza, Ewakuacja ludności ukraińskiej z polski w latach 1944-1946 (typed 
manuscript) (Warszawa, no datę), pp. 113-114. 



440 


EUGENIUSZ SENKO, S.J. 


to headąuarters of the Ukrainian Committee for ReseUlemenl in order to 
be resetlled. 

I repeat that citizens who do not report to headąuarters by this datę 
will be resettled by force wilh the help of the military.® 


In the Lemko lands, obligatory repatriation reached its highest ex- 
tent during September-October 1945. Official statistics of October 
1945 reveal that 79.8% of the population of the Nowy Sącz region, 
76.5% of Gorlice, 88.8% of Jasio, 20.1% of Sanok, while from Krosno 
morę than 90% of the local population was already deported.^ 

On the other hand, about 20-30% of the Lemki apparently wished 
at all costs to remain in Poland.'® It would appear, however, that this 
number was deliberately attenuated and does not correspond to the 
real amount. Many Lemki registered themseWes as Poles and re- 
ceived church certificates from Roman Catholic parishes stating that 
they belonged to the Latin rite. Even after they were resettled in the 
Soviet Union, they were able to return to Poland legally as Poles. In 
many other cases they retumed even illegally. But such a move was 
not easy sińce the frontier was well guarded. This is apparent from 
the minutes of a conference organized by the provincial administra- 
tion in Cracow (Kraków) on 7 May 1946. The meeting had been held 
to discuss the problems of repatriation: 

Colonel Chyliński asked how the Lemki felt about the Polish govern- 
ment. A local official answered attesting to the fact that they were a hos- 
tile people and should be resettled by force with the help of the army. 
Mayor Lib thought that people of that type would stir up panie among the 
generał population and would only inerease the power of the "Ogień” 
(= Fire, probably the name of a Ukrainian insurgent group) gang which at 
the time was making itself known in those pai1s. Colonel Chyliński was of 
the opinion that people marked for resettlement must abandon all their 
immobile property, especially sińce the Polish-Russian border at the time 
was so well guarded that return was impossible." 


® AAN, Główny Przedstawiciel Rządu (GPRz) do spraw Ewakuacji w Lublinie, 
Signatura 166; L. Brzoza, Ewakuacja..., pp. 113-114. 

® Kwileeki, Fragmenty najnowszej historii..., p. 278. Arcliiwum Państwowe w No¬ 
wym Sączu (government archive in Nowy Sącz) (APNS), Państwowy Urząd Repatria¬ 
cyjny w Nowym Sączu (Govcmment Bureau for Repatriation) (PURNS), Signatura 3, 
Sprawozdanie z działalności Powiatowego Oddziału PUR w Nowym Sączu na czas od 
21.09-21.10.1945. Akcja ewakuacyjna Łemków, no pagination. 

A. Kwileeki, Fragmenty najnowszej historii..., p. 281. 

AAN GPRz, Signatura 166, no pagination. 
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Moreover, many individuals who did wish to be deported directed 
petitions to govemment officials asking that they neglect to comply 
with the order of obligatory repatriation to the Ukrainian SSR. One 
example is the letter of the inhabitants of Szczawne, a community in 
the district of Sanok, sent to Premier E. Osóbka-Morawski and dated 
19 February 1946; 

The third of January 1946 is drawing closer and with it the deferred 
extension of the temporary abeyance of the order regarding voluntary re- 
settlement in the East. The undersigned representatives of the community 
of Szczawne in Sanok district find themselves in a situation of this son 
and would ask that the resettlement policy in their case be ignored. They 
base their reąuest on the following reasons: 

Our ancestors have dwelt on these lands from limę immemorial. They 
have cultivated them with the sweat of their brow and beąueathed them 
to us. 

During World War II, the only sons of our lands gave up their lives — 
their greatesl treasure — for both these lands as well as for the Polish Re- 
public. Others became peimanent cripples. Still others, ready to make all 
kinds of sacrifices, are this moment scrving in the Polish army. All of us 
firmly believe that the government respects these sacrifices madę on ils 
behalf. 

Both orphans and fathers — those who have remained behind — beg 
that they be allowed to continue to live on these lands for which their 
sons and fathers spilled their blood. From ancient times, history tells us 
that lands, defended at the cost of human life, remain the property of 
those who have defended them.'^ 


Resettlement to the Ukrainian SSR officially ceased on 10 August 
1946. Until that time, about 480.000 people had been deported to the 
Ukrainę — both Ukrainians and Rusins. About 70.000-80.000 were 
Lemki.'^ The Lemki were resettled mostly in the western Ukrainę in 
the regions surrounding Tarnopol’, L’vov and Ivano-Frankovsk. About 
30-40% of the former Lemko population was able to remain in Po- 
land. 


Compare archival materials in AAN GPRz, Signatura 9, pp. 89-92. 

K. Kersten, Przemiany w strukturze narodowościowej Polski po II wojnie świato¬ 
wej. Geneza i wyniki in Kwartalnik historyczny, 2 (1969), p. 358; G. Łukasiewicz, G. Łu- 
kasiewicz, Wokół genezy i przebiegu Akcji “Wisła" in Dzieje Najnowsze, 4 (1974), p. 39; 
A. Kwilecki, Łemkowie, zagadnienie migracji i asymilacji (Warszawa 1974), pp. 92-94; 
A. Kwilecki, Problemy socjologiczne Łemków na Ziemiach Zachodnich. Uwagi teorety¬ 
czne i terminologiczne in Kultura i Społeczeństwo, 3 (1966), p. 87; T. Majkowicz, Ko¬ 
ściół greckokatolicki w PRL in Polska-Ukraina. 1000 lat sąsiedztwa, Yolume 1 (Przemyśl 
1990), p. 252; K. Pudlo, Dzieje Łemków po drugiej wojnie światowej in Łemkowie w hi¬ 
storii i kulturze Karpat, Yolume 1, (Sanok 1995), p. 356. 
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It should be noted that studies until now have not taken into ac- 
count the degree to which Polish officials allowed people speaking 
Ukrainian and especially the Lemki to freely choose their nationality 
and remain as Poles. Examples exist of local officials who exempted 
the Lemki from forced resettlement. Others purposefully carried out 
the order forcing those whom they considered Rusin-Lemki to ]eave. 


DEPOPULATED YILLAGES and THE CHURCH 

Many yillages — especially in the regions of Krosno, Jasio and 
Dukla — were entirely depopulated. Due to this fact, numerous par- 
ishes of the Lemko Apostolic Administration ceased to exist. Many 
priests together with their parishioners were taken to the Ukrainian 
SSR, where they shared the fate of the deported. During 1944-1945, 
twelve priests of the Administration died or were killed. The Apostolic 
Administration endured heavy losses. Continued conflicts between 
the Polish army and Ukrainian insurgents as well as the beginning of 
the persecution of the Greek Catholic Church did not augur a happy 
futurę. In September 1945, the officials of the Administration leamed 
of the arrest of Josafat Kocy]ovskyj, Greek Catholic Bishop of Prze¬ 
myśl. Kocylovskyj was himself later deported by Polish authorities 
and died in prison at Kiev. 

The Soviet govemment soon began to openly persecute the Greek- 
Catholic Church in the Ukrainian SSR. Probably, it was news of this 
troubled situation which prompted Aleksander Malynovs’kyj, the last 
head of the Apostolic Administration, to leave Poland. For a time, 
Malynovs’kyj remained in hiding at Sanok and in the village of 
Wróblik Królewski, where he was surprised to encounter Jan Polań¬ 
ski, one of his predecessors. Polański had headed the Administration 
just before the nomination of Malynovs’kyj and did not enjoy the best 
relations with his successor. In his memoirs, Polański described his 
rather strange meeting with Malynovs’kyj: 

To my greal surprise, upon entering my bedroom in the presbytery, I 
encounlered Father Malynovs’kyj. The poor man did not expect my 
return, especially afler he had denounced mc to the Gestapo, describing 
me in the worst possible way. Now he had decided to use my presbytery 
as a hiding place. Greeting him, I cried out: "Excellency, fortunę has 
turned its wheel, as the proverb says. You once had the power of life and 
death. You gave me up to death, but you see, l’m feeling ąuitc chipper.” 
"Happy to see you," I added. "I don’t want to remember the wrongs you 
did to me. My house is your house. Stay as long as you like.” Malynovs’kyj 
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was quitc startled to sec me. He could only gasp — I am sorry! — 
numerous times. He felt very depressed and troubled. I spoke wilh him a 
while and Iried to raise his spirits, but be was very dislurbed. The next 
day, be lefl for Sanok on horses which be got from the Basilian priest, 
whom be had named parish priest of Wróblik in my absence.''* 


Fearing arrest due to his collaboration with the German Nazis, 
Malynovs’kyj was able eventually to illegally cross the Polish border. 
In autumn 1945, he was able with the help of Ukrainian Insurgents to 
make it to Germany together with his closest associates, having ar- 
rived by way of Czechoslovakia. For a time, he served as Rector of a 
seminary at Hirschberg (Bavaria-Germany), eventually leaving for 
Holland. In 1951, he was named Vicar General of Ivan Bućko, Yisitor 
Apostolic for Greek Catholic Ukrainians in Great Britain and Ireland. 
The last Administrator Apostolic of the Lemko Lands died on 18 No- 
vember 1957 at Bratford (Yorkshire) in northem England. 

On 12 September 1945, a ruling of the council of ministers of the 
Polish Interim Govemment for National Unity abrogated the concor- 
dat prepared in 1925 between the Holy See and Poland. On the basis 
of this decision, the govemment in its official documents no longer 
chose to distinguish the individual rites of the Roman Catholic 
Church — not bothering to see any difference between Catholics of 
the Latin or Greek rites. Roman Catholic bishops in Poland saw 
clearly that Greek Catholics would no longer be able to assert their 
rights even to the extent that they had been able in the time before 
World War II. 

Gathered in council at the beginning of October (3-4 October 
1945) at Częstochowa, the bishops determined to take the persecuted 
Greek Catholic priests and faithful under their wing. Cardinal Hlond, 
Primate of Poland, asked the Yatican to decide the case of the trou¬ 
bled Greek Catholic Church. Peasants had been forced to abandon 
their yillages, parishes were being closed and churches were left 
empty. Already on 29 October 1945, the bishops office of the Latin 
rite Diocese of Przemyśl ordered the Roman Catholic Latin rite par¬ 
ishes of the region to assume the care of the abandoned Greek Catho¬ 
lic churches and treat them as their dependencies. 

In spite of the deteriorating situation, officials of the Lemko Apos¬ 
tolic Administration continued to work. After Malynovs’kyj left Po- 


Compare J. Polański, Autobiografia ks. Jana Polańskiego (Rogi 1972), pp. 28-29 
(typed manuscript in the po.s.session of E, Senko). 
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land, A. Złupko (born in 1891), parish priest of Gładyszów, assumed 
control. 


PROPERTY DISPUTES and THE Greek Catholic Church 

But 1946 was an awful year for the Lemko lands. In addilion to 
famine and widespread poverty, Polish and Ukrainian partisan gangs 
ravaged and plundered anything that remained in the homesteads of 
the abandoned and ruined yillages. At the beginning of 1946 (21 
January 1946), the Latin rite Diocese of Przemyśl emitted successive 
edicts regarding the property of the Greek Catholic Church: 

Property of the Greek Catholic Church — in the case of Ruthenian 
priests who have left Poland — does not cease to remain the property of 
the Catholic Church and cannot be considered abandoned property, as it 
was in a decree of 6 May 1945... Ali parish priests and administrators of 
Latin rite parishes whose territory includes the area on which is found 
property of the Greek Catholic Church (church buildings, parish houses, 
other buildings, land, movable goods) should, after having consulted with 
public officials, assume the administration of Ihese goods sińce ihey are 
still the property of the Catholic Church.''’ 


On 10 December 1946, the Pope pronounced his decision concem- 
ing the temporary administration of the property of the Greek Catho¬ 
lic Church in Poland. This oceurred during Hlonds visit to the Vati- 
can. Pius XII named the Polish Primate special delegate of the Apos- 
tolic See for the faithful of the Eastem Rite in Poland. The Pope had 
already (25 October 1946) granted Cardinals Hlond and Sapieha — 
the latter was Archbishop of Cracow — extraordinary powers with 
which they could allow Greek Catholic priests to celebrate mass or 
attend to other pastorał duties in the Latin Church without changing 
their rite. Pius XII also insisted that the two Polish cardinals do eve- 
rything in their power to allow Greek Catholics the possibility to 
continue to receive the sacraments in their own rite. 

After Cardinal Hlond retumed to Poland from the Yatican, he was 
immediately faced with an even morę intense persecution of the 
Greek Catholic Church. Not wishing to exacerbate the situation to an 
even greater degree, he used the powers granted him by the Yatican 
very prudently but decisively. First, he addressed the Latin rite hier- 
archs in Poland, asking them to insist that their clergy stop any ac- 


AAN GPRZ regarding the evacuation in Warsaw, Signatura 9, s. 278. 
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tion which could be interpreted as contributing to the liąuidation of 
the Greek Catholic Church in Poland. He also forbade them to re- 
move the icon screens in any of the Greek Catholic churches which 
had been occupied by the Latin rite faithful. At the same time, he or- 
dered that each bishop prepare a report on the situation of the Greek 
Catholic Church within the limits of his own particular diocese. 

After a period lasting almost thirteen years, the Lemko Apostolic 
Administration finally ceased to exist in 1947. On 9 January 1947, the 
Chief Council of Polish Bishops created a commission dedicated to 
Eastem Rite affairs. At least three bishops whose dioceses encom- 
passed traditionally Greek Catholic areas took part: Eugeniusz Ba¬ 
ziak, Latin rite Archbishop of L’vov who was currently residing 
within Poland, Franciszek Barda, Latin rite Bishop of Przemyśl and 
Jan Stępa, Latin rite Bishop of Tarnów. The bishops repealedly as- 
sessed the situation of the Greek Catholics during their consecutive 
meetings. One result of these discussions was the nomination of 
Wasyl Hrynyk, a canon of the Greek Catholic cathedral in Przemyśl, 
as Vicar General of the Przemyśl Greek Catholic Diocese. 

On 1 April 1947, Hlond using his extraordinary powers, also nomi- 
nated A. Ztupko, Vicar General for the Lemko lands. But in reality, 
both the Przemyśl Greek Catholic Diocese and the Lemko Apostolic 
Administration existed only on paper. Hrynyk, however, together 
with other Greek Catholic clergymen, felt that his nomination to the 
post of Vicar General was a letdown. They felt that he should havc 
been named either Vicar Capitular or even Administrator Apostolic 
and in April 1947 petitioned the Polish Primate in this regard. But 
sińce most Greek Catholics living in Poland could no longer remain 
in their ancestral lands due both to repatriation to the Soviet Union 
as well as to deportation to other parts of Poland, their reąuest was 
not granted. But all the same, the post of Vicar General — at least as 
regards Przemyśl — remained on the boards until 1991 when John 
Paul II reactivated the Przemyśl Greek Catholic Diocese and named 
Ivan Martyniak, acting Vicar General for Greek Catholics in Poland, 
its new bishop. 

Operation w and Deportation to the Western Lands 

The last blow to the existence of the Lemko Apostolic Administra¬ 
tion came in the form of the so-called Yistuła Plan (= Akcja Wisła), 
also known as Operation W (operacja W — Yistuła is Wisła in Polish, 
the first letter of which is W), directed by a special Polish Army unit 
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active in the southeast of the country. Its aim was the resettlement of 
all those who, according to the view of the Polish government, had 
collaborated in any way with the Ukrainian Insurgent Army. In this 
way, the civi] authorities wished to eliminate both the influence of 
the Ukrainian Insurgents as well as that of a kindred group — the Or- 
ganization of Ukrainian Nationalists {Orhanizacija Ukraiins’kych Na- 
cionalystiv — OUN). 

On 24 April 1947, Polish authorities published a resolution con- 
taining the following order; 

In order to normalize the situation in Roland, the activity of Ukrainian 
Insurgent gangs must be eliminated. The Presidium of the Council of 
Ministers commands the following: 

1. The Defense Ministry in consultation with the Minislry of Public Se¬ 
curity will allot a suitable numbcr of military troops for the purpose of 
purging the area and eliminating the dangerous activity of Ukrainian In¬ 
surgent gangs. 

2. The Govemment Office of Repatriation will deal with the resettle¬ 
ment of persons of Ukrainian ethnicity or of those whose continued resi- 
dence on those terrilories cxposed to the activity of Ukrainian Insurgent 
gangs might pose a threat to their lives.'^ 


The Yistuła Plan was organized in three stages. During the first, 
which began in April 1947 and lasted about six weeks, the work was 
supervised by the military and conducted on the territory of the dis- 
tricts of Sanok, Lesko, Przemyśl, Jarosław and part of Lublin. During 
the second phase, the districts of Gorlice, Nowy Targ, Nowy Sącz and 
Jasło were combed. The third began in June and targeted a section of 
Nowy Sącz district, where remnants of Roman and Smymyj — both 
Ukrainian Insurgent units — were still active. 

All those, considered by the govemment to be Ukrainians, were 
subject to resettlement. Party activists, secret police functionaries, 
former Polish and Soviet partisans, demobilized soldiers, adminis- 
trative officials and members of mixed families were also evacuated. 
Some Polish families living at the border points were also forced to 


Por. A. B. Szczęśniak, W. Z. Szota, Droga do nikąd. Działalność Organizacji 
Ukraińskich Nacjonalistów i jej likwidacja w Polsce (Warszawa 1973) p. 428; K. Ker- 
sten. Narodziny systemu władzy. Polska 1943-1948, Warszawa 1987, s. 301; W. Szota, 
Działania Jednostek Ludowego Wojska Polskiego przeciwko zbrojnemu podziemiu in 
1944-1947, Walka o utrwalenie władzy ludowej w Polsce (Warszawa 1967), p. 263; E. 
Prus, Atamania UPA, Tragedia kresów (Warszawa 1988), p. 306; I. Blum, Z dziejów 
Wojska Polskiego w latach 1945-1948 (Warszawa 1969), p. 109. 
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move as well as those, who due both to the hastę and zeal of the offi- 
cials, were mistakenly numbered among the Rusins. 

Finally, a decrce of the security committee as well as an order of 
the defense ministiy promulgated on 31 July 1947 disbanded those 
army units taking part in Operation Yistula. Officially, the Yistula Plan 
was no longer in vigour. The last resettlements and purging of insur- 
gents took place under the direction of the commander of military 
precincts in Lublin and Cracow. Polish peasants gradually began to 
occupy the depopulated and abandoned villages. 

About 150.000 people had been deported to the nine regions and 
ninety districts which form the territory of the Western or Re-con- 
guered Lands, annexed from Germany at the end of World War II and 
now located in north-western Poland. About 35.000 Lemki were re- 
settled scattered among the forty-five districts of southwestem Po¬ 
land (Silesia). Most of them found new homes in the region around 
Wrocław (about 15.000) and around Jelenia Góra (about 9.000). But 
Lemki were also resettled around Szczecin and Koszalin farther to 
the north. 

On the olher hand, a group of Greek Catholic lay people as well as 
their priests had been found guilty of collaboration with the Ukrainian 
Insurgents and were confined in the Central Lahor Camp {Centralny Obóz 
Pracy = COP) located at Jaworzyna in Silesia. Twenty priests logether 
with their faithful had been resettled in the Western Lands. Among the 
twenty-two priests confined at Jaworzyna were also clerics belonging to 
the Lemko Apostolic Administration. 


Some Greek Catholics, in order to avoid the resettlement, went 
over to the Latin rite sińce becoming a Latin meant becoming a Pole. 
They were able to justify changing their rite by pointing to the fact 
that they had been raised as Poles, married Poles or had been them- 
selves originally baptised in the Latin rite. In addition, they clearly 
stated that nothing bound them to the Rusins. In 1947, about one 
hundred people ]iving in Nowy Sącz district changed their rite. 

According to A. Kwilecki'^ some Lemki, due to fortuitous coinci- 
dence, even managed to remain on their own homesteads. This hap- 
pened to the inhabitants of the yillage of Olchowce (Krosno District) 
as well as to some of the Lemki living in the yillages of Bodaki, Ble- 
charki and Wesoła (Gorlice District). In Now^y Sącz district, about 
one thousand Lemki kept their homes. 


A. Kwilecki, Fragmenty najnowszej historii..., p. 286. 
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The Goyernment Decides 

The Latin rite Church soon began to dispute with govemment of- 
ficials the fate of abandoned churches and properties, which be- 
longed to the Lemko Apostolic Administration and to the Greek 
Catholic Diocese of Przemyśl. Franciszek Barda, Latin rite Bishop of 
Przemyśl, addressed a letter to the Govemment Board of Repatriation 
with headąuarters in Przemyśl: 

The absence of the Ruthenian bishop does not mean that his diocese 
has ceased to exist... Likewise, this circumstance does not abrogate all 
the rights of the Ruthenians priests which canon law guarantees them 
and which they obtained from the bishop before their resettlement. These 
priests continue to depend on the Holy See... In the case that Ruthenian 
priests abandon their churches, the buildings remain, together with their 
attached properties and both mobile and immobile goods, the property of 
the Catholic Church and as such are to stay under the administration and 
protection of the Latin rite clergy or bishop... 


But liturgical objects and vestments continued to be plundered 
from the abandoned churches by thieves, the army and local officials. 
The chancery of the Latin Bishop of Przemyśl wrote another letter, 
dated 1 September 1947, and addressed to regional officials at Rze¬ 
szów. Once again, the bishop insisted that the Catholic Church still 
had the right to the abandoned Greek Catholic goods. Even though 
the Greek Catholic rite may have disappeared, the Catholic Church as 
such remains and is represented by the Latin rite: 

... because of this fact, the goods of the Greek Catholic Church become by 
law the property of the Catholic Church of the Latin rite.*® 


Unfortunately, Polish govemment officials were of another opin- 
ion. Already a decree of September 1947 gave instructions for goods 
left behind after the evacuation to the Soviet Union, stating that they 
were to become the property of the govemment. In virtue of this rul- 
ing, it was held that parishes and other institutions of the Greek 
Catholic Church ceased to exist after the resettlement of Ukrainians 


A. Nalgcz, Cerkwie greckokatolickie w diecezji przemyskiej po roku 1945. Zarys 
Problematyki (Przemyśl 1988), pp. 20-21; J. Musiał, Stan prawny i sytuacja faktyczna 
świątyń unickich na terenie diecezji przemyskiej w latach 1945-1985 in Polska-Ukraina. 
1000 lat sąsiedztwa, Molume 1 (Przemyśl 1990), p. 258. 

Compare A. Nałpcz, Cerkwie greckokatolickie..., p. 24. 
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and Rusins in the Soviet Union. Ali properties were automatically as- 
sumed by the State. Local officials, encouraged by the decree, began 
to act very ąuickly. On 10 September 1947, the administrator of the 
parish at Dgbnia wrote to the bishop’s chancery at Przemyśl: 

I am reporting that government officials, acting in virtue of the ruling 
of 5 September 1947 ... are occupying the land and buildings of the Greek 
Catholic church sińce they consider them to be State property. They have 
named a curator who must not be a cleric. The official responsible for 
real estate property informed me in private that State officials were im- 
plementing the nationalization of properties formerly belonging to the 
Greek Catholic Church, not in virtue of the 5 September 1947 decree, but 
according to top secret instructions which they had received in a circular 
letter...^® 


Some churches on the territory of the Lemko Apostolic Admini- 
stration were saved from complete destruction or desecration. Many 
of them were converted into Latin rite churches or were used by the 
Polish Autocephalous Orthodox Church. Churches, which fell into the 
hands of the govemment, were administered by incompetent officials 
— in many cases of the Ministiy of Agriculture — and knew a sad fate. 

Two years after the war, the Lemko Apostolic Administration no 
longer functioned and the govemment, in accord with a decree of 28 
September 1949, confiscated all the property of the Greek Catholic 
Church. Stefan Cardinal Wyszyński, the new Polish Primate — Spe- 
cial Delegate of the Holy See for the Eastem Rite from 23 November 
1964 — was given Wasyl Hrynyk, only one of the two Vicar Generals 
nominated by Cardinal Hlond, his predecessor, to help with the ad¬ 
ministration of the Greek Catholics, who had managed to save them- 
selves from resettlement, evacuation and persecution, and were now 
living scattered all over Poland. 


Lemki Today in Poland 

What remained of the Lemko Apostolic Administration? A few 
priests, a certain number of faithful, churches, many liturgical ob- 
jects — which were exhibited in museums at Sanok, Przemyśl and 
Rzeszów — and finally archival documents which were transferred to 
the State Archive at Przemyśl along with the parish registers. 


A. Naipcz, Cerkwie greckokatolickie., p. 25. 
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The traditional homeland of the Lemki has today been incorpo- 
rated into the Przemyśl deaneiy of the Byzantine-Ukrainian Archdio- 
cese of Przemyśl-Warsaw, which was created for Greek Catholics in 
Poland by a buli of John Paul II, dated 1 June 1996. 

What about the Lemki themselves and where do they live in to- 
day’s Poland? A decision of the Polish United Labor Party ratified in 
April 1957 allowed some of those who had been resettled under 
duress to return home. According to W. Mokry, about three hundred 
fifty Lemko families during 1957-1960 were allowed to take up resi- 
dence in their former homelands, mostly around Gorlice. Thousands 
of reąuests, however, were simply refused. The govemment rejected 
their petitions, claiming that the farms and buildings had already 
found new owners. The number of those who actually did make it 
back would have been much higher if the govemment had not 
stopped the flow of those who wanted to leave the northwest of Po¬ 
land and if the Lemki had been allowed to reclaim their lost property. 
Some of those who had the possibility to return, surrendered their 
rights, judging it morę prudent to avoid the trouble of adjusting once 
morę to life in a new situation and fearing possible confrontations 
with their neighbors. Also among the Lemki were those who success- 
fully madę the transition and prospered after resettlement in the 
Western Lands. Naturally, they wished to remain in order to continue 
to lead their successful new lives. 

On 1 October 2001, the Office of Chief Justice in Warsaw reviewed 
the claims of the Lemki regarding property claims lost during their 
forced resettlement at the hands of the Communist govemment from 
the Beskid Mountains of southeastem Poland to the Western Lands. 
The court recognized the fact that the Lemki, expelled from the lands 
as a result of Operation Yistula, had been unjustly deprived of their 
immobile property.^' 

Pontifical Oriental Institue Eugeniusz Senko, S.J. 


Rzeczpospolita, (Internet Source), 1.10.2001. 
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Yictor Ghica 

Frammento inedito di tradizione pacomiana 

Si tratta, eon tutta verisimiglianza, di un foglio appartenente a un 
codice letterario di ispirazione pacomiana. Il frammento, proprieta di 
una collezione privata, proviene dal mercato antiąuario ed e privo di 
particolari circa la sua origine. Il vocabolario eminentemente mona- 
stico non permette, invece, alcun dubbio sulbambito di provenienza 
del testo e cioe di quello dei tabennesioti. 

La lingua e un saidico classico che presenta peró due particolarita: 
Timpiego della base temporale col suffisso pronominale ei, al posto 
di I (r° r. 7); I eon dieresi laddove non e consonantica (qi, r° r. 17). 

La calligrafia, in una maiuscola biblica tipicamente letteraria, fa 
pensare ad alcuni papiri Harris, segnatamente i fogli 21, 23 e 65 del- 
l’Or.7561, il cui contenuto sembra, anche esso, giustificare il raf- 
fronto^: 3 l a tratto obliąuo non-arrotondato; M a ąuattro tratti; X e X 
basse, delle dimensioni delle altre lettere; e, o, c rotonde; q, p, Y bili- 
neari, ma q a curva aperta, contrariamente alla p il cui anello e piu 
ridotto; K piuttosto estesa, col braccio inferiore leggermente arroton- 
dato e la zampa superiore globulare; T aggraziata. Segnaliamo ugual- 
mente gli allografi K, X, TT e T in coda di sillaba finale, provisti di una 
specie di apostrofo, marcatore prosodico ben conosciuto, manifesta- 
tosi sotto molteplici formę, dalie backstroked łetters dei codici di Nag 
Hammadi^ fino al Florilegium sinuthianum, ii quale per altro rappre- 
senta la sua fasę manierista. 


^ B. LAYTON, Catalogue of Coptic Literary Manuscńpts in the British Lihrary Ac- 
ąuired Since the Year 1906, London 1987, pp. 15, 30, 31, 39, 40, 66, 102, 201-203, 204, 
205 (Or.6807 e Or.7561). Cfr. anche i frammenti papiracei I.l.b.686 e I.l.b.681 del 
Museo Pushkin (A. I. Elanskaya, The Literary Coptic Manuscńpts in the A. S. Pushkin 
State Fine Arts Museum in Moscow, Leyden - New York - Koln 1994). 

^ Cfr. M. A. Williams, “The Scribes of Nag Hammadi Codices lY, V, VI, VIII and 
IX’’, in M. Rassart-DEBERGH, J. Ries (a cura di), Actes du IV^ congris copte, Louvain- 
la-Neuve, 5-10 septembre 1988 II. De la linguistique au gnosticisme, (Publications de 
1’Institut orientaliste de Louvain, 41), Louvain-la-Neuve 1992, p. 334-342. 
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La paleografia suggerirebbe i secoli V“-Vr, mentre le due caratte- 
ristiche sopranominate (il suffisso ei e la dieresi sulla i yocalica di qi) 
accreditano uno stato post-classico del saidico (ancorche testi cosi 
antichi quanto il codice NHl attestino Tuso della i vocalica eon die¬ 
resi — particolarmente dopo 2 ), cosi come la forma TT3 l 2CUMO indica 
un’epoca tardiva. L'interpunzione, la backstroke e la sopralinea sfor- 
tunatamente non possono fomire element! per una piu precisa data- 
zione. 

Non e stato possibile collegare il frammento ai testi gia noti paco- 
miani, intesi lato sensu. La prima persona della vox auctoris indica 
uno scritto di scuola pacomiana piuttosto che una Vita di Pacomio. 
In ogni caso, ne le Vitce, ne i testi dei successori di Pacomio offrono 
paralleli a ąuesto frammento. Lo stesso vale per gli Apophthegmata 
Patrum, la cui stesura potrebbe essere, daltronde, contemporanea di 
quella del papiro. 

Tuttavia, il Pacomio del quale stiamo parlando non puó essere al- 
tro che il fondatore della Koinonia. II nome ricorre a tre riprese, si 
legge chiaramente ed e accompagnato eon la formula neNeicUT 3 lTT3l 
e eon lepiteto neTOY^^i^B. Quindi, benche la narrazione sia in prima 
persona — sette pronomi a sostegno —, Pacomio rimane personaggio 
centrale e, ad ogni modo, Tunico fra le dramatis personcB il cui nome 
sia conservato. Inoltre, il plurale CNey e preferito di gran lunga nelle 
fonti pacomiane a MON3lXOC, mentre il riferimento alle sessanta pre- 
ghiere fa indiscutibilmente allusione alla Vita boairica. Immagine- 
remmo dunque agevolmente un Teodoro od un Orsiesi come autore 
di tale visione nella quale Pacomio e gia nelfaldila, dove forma col 
Cristo un binomio riservato a pochi eletti. 

20 9,5 cm. 17/18 righe di testo. Il papiro, di color bruno, e mutilo 
su un lato (la destra del recto), mentre sulfaltro manca una fibra ver- 
ticale, probabilmente 1’ultima, la quale tocca Tinizio delle righe del 
verso. Connective stroke eon serif. Punteggiatura alta. Nessuna traccia 
di omamentazione. Dieresi sulla 1 quando ha valore di glide. 


Recto 

— nil n3L2cuMO [eweN) 
t 3 lytc 3 lboi [epoi 
OY; 3Lcąp[cune] 

JlG ei NBOA ^in 
5 oTe eTeTeąp[ 


a]pa Pacomio 
che m’insegnavano 
[ci]ó. E succ[esse] 
allorche ero fuori da[] 
5 ... che e . [ 
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Te NNeCNHY 
NTepei3L2eAe lei 
[P]3lt :xeeiN2Lpę[e ni 
iBOn NOpA-HA 
10 :xeANOKne [ 

pn NOYoe[ N] 
TAqąpcun[e 
nKAipoic PineN] 
neTOYii-[ii-B 
15 AHA nA2|CUM01 

NeiA2ęp^Tl-2^e ei] 

qi NNABA[A e2Pii-ll 

erne Ayrcu 


dei fratelli. 

E ąuando stavo [in] 

[pijedi per farę le sefssanta] 
preghiere 

10 “Sono [ 

. [ 

[c]he venne a ]’esisten[za al] 
temp[o del nostro] 
san[to 

15 apa Pacfomio”] 

E stavo in piedi [ 
sol]eva[ndo] i miei occ[hi] 
verso il cielo. E 


1. nA. 2 ŁUMO — la o finale e certa; la stessa ortografia si impone dunąue alle r. v° 4- 
5 e r° 15. 

3. Ouesta riga oppure la seguente potrebbe essere preceduta da una coronis. 

5-6. Probabilmente: eTeTeq;|NH|||Te, "che e il giarfdino]”. 

8-9. La lacuna farebbe pensare alle sex omtiones della Regola di Pacomio (cfr. 
L. Th. Lefort, "La regle de S. Pachóme [Nouveaux documents]”, Le Museon 40 [1927], 
p. 43); si veda a ąuesto proposito Timprescindibile lavoro di A. Veilleux, La liturgie 
dam le cenobitisme pachómien au guatrieme siecle, Studia Anselmiana 57, Roma 1968, 
pp. 309 .ss. Ció nonostante, lo spazio paleografico impone la lettura ce. Si tratta, eon 
ogni eyidenza, delle sessanta preghiere ąuotidiane del canone di Palamone (Piw boai- 
rica § 10). 

10-11. Tenendo conto del Teq;|NH della r. 5, sarebbe tentante restituire |nąpo|||f>TT 
NOYoeiie, "[il pri]llmo contadi[no”. 


Verso 

J I . . . ] erne ecoY 
I . . AYcu eic 
l2HH]Te eic neN 

leijCUT AHA nA 2 CU 

5 [M]p MŃneN:xoi[ci 5 

[iię nexc gynhy 
leinecHT e:xcui 
[eB]OA ^rne 
[epieNexepoY 

10 [BIN m]ń NcepA 10 

i4>ini tcuoyn 2^^ 

[.jeic eY 


[.] il cielo .... 

[...]. Ed eccoli, 
nostro 

[pajdre apa Paco- 

[mi]o insieme a nostro Signofre] 

[Ge]su Cristo, scendendo 

su di me 

[da]l cielo, 

mentre i cheru- 

[bini e]d i sera- 

[fini] portano 

[ . ]... 
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[ . . . , lOA eNOY 

[.INOTM 

15 [ . . . iKiipcuę 

[:xeKipYiLiLB KOY 
[3l3lB] KOY3l3l[B] 


[....] eon un(a) 

[.] dolce 

15 [.] silenziosa: 

[“S]anto, san- 
[to,] sant[o] 


1-2. Probabilmente: |3Lil|N3LYI erne ecoYlllHN, ‘‘[yilldi] il cielo aperll[to". 

10, 11. Lo spazio disponibile privilegia le grafie xef>OYBiN / cepzL(J)iN invecc di 
xepoYBeiN / cepx(J)eiN. 

12-15. Suggerisco la restituzione: eYlllcuą; eB|OA. ^oyIKcmh gcinotm || |nxt|kx- 
pcuę-, "grillfdando c]on una II [voce] dolce II [e] incessante". Allusione ad Ap 4, 8; il 
teslo saidico di ąuesto brano biblico e ripreso nel commento In Apocalypsim 7-12 
dello Ps. Cirillo di Alessandria eon il verbo cuo; al posto di accu: xycu neqT00Y 
N2CUON |...| eNeYcuo; gboa. NOYOeiąp nim aceqOYXXB- qoYxxB- qOYxxB- Nómacoeic 
cxBxcue- (Mor. 591, f. xni v° a). Per un parallelo boairico di oycmh NXTKxpcuc, cfr. 
W. E. Crum, A Coptic Dictionary, Oxford, 1939, p. 288b. 


Faculte de theologie Victor Ghica 

et de Sciences religieuses 
Universite Lava] 

Ouebec, G1K7P4 









456 


YICTOR GHICA 
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CDO V^♦ 

frlo.OY 
OACĄTf*V 
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• 

f Y^ y V 

rtiw-ii. 


Verso 



Vincenzo Poggi, SJ. 


Dell'esicasmo 


Ć uscito un libro sull’esicasmo. 11 solo famę rargomento di 220 
pagine, e un merito. Enrico Montanari, lo studia in tutta serieta, da 
storico delle religioni, avendo alle spalle un ricco patrimonio di pra- 
tica della sua specialita, e una familiarita eon ii fenomeno religioso, 
che gli permette di individuare Tessenza de]]’esicasmo'. Aveva di re- 
cente pubblicato sulla rivista fondata da Raffaele Pettazzoni, due ar- 
ticoli che ora costituiscono due capitoli del libro^. Vi ha aggiunto due 
appendici, una scelta bibliografia e due utili indici. 

Parto dalie ultimę pagine del libro, dalia seconda appendice, per 
cogliere 1’esicasmo nel suo divenire diacronico e nel suo hic et nunc 
sincronico. Ć movimento spirituale sorto nell’Oriente cristiano e allo 
stesso tempo uno stato interiore che puó aprire alla contemplazione 
delle cose invisibili. Risale al ąuarto secolo dellera cristiana, eon 
Basiho ii Grandę, Gregorio di Nissa, Gregorio di Nazianzo ed Evagrio 
Pontico. Nel secolo ąuinto, Diadoco di Fotica lo propone come meto¬ 
do pratico di preghiera. Nel secolo sesto, questa preghiera esicastica, 
e formulata nella Vita di Abba Filemone, eon le parole "Gesu, Figlio 
di Dio, abbi pieta di me”^. Nel secolo settimo, S. Giovanni Climaco 
abate del Sinai e autore della Scala del Paradiso, la chiama eon un 
genitivo oggettivo, "preghiera di Gesu”, owero rivolta a Gesu. Hau- 
sherr preferisce chiamarlo "genitivo mistico”. Testi attribuiti a Simeo- 
ne ii Nuovo Teologo, che muore nel 1022, sostiengono per chi pratica 
ąuesta preghiera, la possibilita di una visione di Dio fin dalia vita ter- 
rena. Piu tardi ąuella preghiera si accorda al ritmo della respirazione 
e uno dei primi a collegarla eon simili tecniche corporee, e Niceforo, 
monaco del Monte Athos, del secolo XIII. Gregorio Sinaita, motto nel 
1346, unisce le due tradizioni, sinaitica e athonita, completando 1’in- 
vocazione "abbi pieta di me peccatore” e collegando la "preghiera di 


’ Enrico Montanari, La fatica del cuore, Saggio suirascesi esieasta, Collana: Di 
fronte e attraverso, 645, Milano, Jaca Book 2003, pp. 220. 

^ Enrico Montanari, "11 sitnbolistno del cuore nella venerazione cristiana d’Oriente 
e d’Occidente”, Studi e Materiali di storia delle Religioni 66 (2000) 363-420; Id., "Esica- 
smo e Sufistno”, Ibidem 68 (2000) 71-162. 

^ Montanari, La fatica del cuore, p. 205. 


OCP 70 (2004) 457-470 
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Gesu” al battesimo. Lo stesso Gregorio Sinaita afferma che una per¬ 
sona "consapevole della presenza dello Spirito Santo awerte un sen- 
so di calore al cuore, che porta alla contemplazione della luce di- 
yina”'*. Ma nel secolo XIV si manifestano violente opposizioni allesi- 
casmo, di cui e emblematico il monaco greco di Calabria, Barlaam. 
Entrano pure in polemica, Gregorio Acindino e Giovanni Ciparissio- 
ta, i fratelli Procoro e Demetrio Cidonio e altri cosiddetti “tomisti 
orientali". Secondo Barlaam "gli esicasti disąuisiscono di unioni pro- 
digiose di mente e di anima, di flussi e riflussi attraverso le narici, di 
omfaloscopia o contemplazione delbombelico, vera pazzia e mancan- 
za di senno!"^. 


Palamas 

Oueste accuse provocano la reazione di Gregorio Palamas (1296- 
1359) attraverso scritti, uno dei quali, la Triadę in difesa dei santi esi¬ 
casti, e stata edita, tradotta e commentata da John Meyendorff. Se¬ 
condo Palamas colui che pręga, grazie al battesimo, raggiunge la luce 
deificante. Dio, inconoscibile per essenza, si rende attingibile attra- 
verso le sue energie^. Che la produzione letteraria di Palamas, sia tap- 
pa fondamentale nella storia dellesicasmo, lo aveva riconosciuto Pa- 
dre Irenee Hausherr. Leggo in una lettera spedita da Enghien, Belgio, 
il 5 giugno 1929, al Rettore del Pontificio Istituto Orientale, il vescovo 
gesuita Michel d’Herbigny: 

Monsignore, dopo aver copiato gran parte degli scritti di Giovanni Cipa- 
rissiola alla Bibliotheąue Nationale parigina [...] ritengo impossibile far- 
ne Tedizione, prima di pubblicare gli scritti di altri e in particolare di 
Gregorio Palamas. II Ciparissiota e soltanto un interlocutore e uno degli 
ultimi nel dramma esicasta. Le sue obiezioni non hanno senso se non 
sono confrontate eon ąuanto scrivono coloro che lui combatte. La leltera- 
tura esicasta forma un lutto, dal qualc non si puó staccare ąuesto o qucl- 
Taltro pezzo isolalo. Bisognerebbe prima di tulto stabilirne Ibrdine cro- 
nologico e incominciare esattamente dalfinizio. Lei puó ben capire che 
Yolume di lavoro questo comporterebbe. Ho impiegato parecchi giorni a 
elencare le opere di Palamas, che si trovano nei manoscritti della Biblio- 
theque Nationale. Sono circa duecento e ce ne saranno ancora in codici 
conservati altrove. Bisogna incominciare eon Palamas. E il piu interes- 
sante, perche ha fatto dellesicasmo un vero e proprio movimento spiri- 


Montanari, La fatica del cuore, pp. 205-206. 
^ Montanari, La fatica del cuore, p. 206. 

^ Montanari, La fatica del cuore, pp. 206-207. 
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tuale. Ma un solo studioso non puó condurre in porto simile lavoro. Ci 
vuole una sąuadra di ricercatori... Sarei ben contento di lasciarne la 
gloria ad altri, che lo portino a termine meglio di ąuanto non sia capace 
di farlo io. Non tocca a me decidere, ma Tlstituto Orientale acąuisterebbe 
grandę presligio intraprendendo la pubblicazione inlegrale degli scrilti 
esicasti. E una volta incominciato, non ci sarebbe bisogno di procedere in 
fretta. Lo sviluppo ne diverrebbe piu rapido a mano a mano che gli scritti 
si pubblichino^. 


Filocalia 

Dopo Palamas, unaltra tappa fondamentale nella storia de]]’esica- 
smo, e costituita dalia pubblicazione a Yenezia, nel 1782, della Filo¬ 
calia, antologia di testi esicastici in greco, raccolti da Nicodemo 
Aghiorita, monaco scrittore e canonista (1749-1809) e da Macario 
Notaras, metropolita di Corinto (1731-1805). II Dobrotoljubie, tradu- 
zione in paleoslavo della Filocalia, per merito del monaco moldavo 
Paisij Velićkovskij, e stampato a Mosca nel 1793. L’eco della Filocalia 
si ripercuote nel mondo, anche attraverso gli scritti di Dostoevskij, 
Solov’ev, Gogol, Tołstoj e giunge in occidente, non solo attraverso i 
romanzi russi, e le traduzioni della Filocalia in varie lingue, (in italia- 
no a cura della comunita di MontevegIio), ma anche eon i Racconti di 
un pellegrino russo, apparsi probabilmente il 1870, dal 1925 tradotti 
in numerose lingue. E ąuesto misterioso pellegrino russo, interpre- 
tato come frutto di fantasia creatrice, piuttosto che personaggio sto- 
rico, modello a molti di preghiera del cuore, ha oggi un piccolo 
emulo di successo in Padre Arsenio^. 

Montanari ricorda anche un altro fattore che diffonde la cono- 
scenza dellesicasmo in Occidente: la diaspora russa a Parigi, eon 
Yladimir Losskij, Sergej Bulgakov, Giorgio Florovskij, Paul Evdoki- 
mov, Boris Yyćeslavcev e, negli Stad Uniti, eon John Meyendorff. 
Ouesti russi, profughi o espulsi, si fanno portavoce del messaggio esi- 
casta. Al contributo della diaspora si aggiunge anche Tattiyita lette- 
raria di ortodossi non russi: Andre Bloom, poi metropolita Antonij, 
esarca delbEuropa Occidentale per il Patriarcato di Mosca, il vescovo 
Kallistos Ware, i laici 01ivier Clement ed Ćlisabeth Behr-Sigel. Ma 
anche qui a Roma, nel Pontificio Istituto Orientale, Montanari trova 


^ V. Poggi, “Irćnće Hausherr a travers des eerits personnels" in Irenee Hausherr et 
la spiritualite de 1'Orient Chrśtien, Actes du Symposium du 3 avril 2003, OCP 70 (2004) 
127-196, 149-150. 

® Olec Arsenij, Izdanie Sretenskogo Monastyrija 2002, p. 496; Pere Arsfene, Passeur 
de la fot, consolateur des dmes, I, Paris - Pully 2002, p. 455. 
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due gesuiti che molto meritano nella scoperta e nella valutazione del- 
1’esicasmo: il gia nominato Irenee Hausherr e ii suo discepolo, Tomaś 
Śpidlk, creato recentemente cardinale^. 


ESICASMO E CUORE DI GESL) 

Cose allora la fatica del cuore, espressa dal titolo del libro? II 
cuore, per Tesicasmo, e ii centro. Il nome di Gesu, invocato incessan- 
temente, conduce Tuomo al centro del suo essere, facendo penetrare 
la preghiera nel cuore, finche Tuomo non diventi preghiera al cospet- 
to di Dio'° Ma, perche la preghiera raggiunga il cuore, bisogna mette- 
re a regime il cuore. Montanari trova nella devozione al Cuore di 
Gesu un eventuale termine di paragone eon Tesicasmo. Non e fuori 
posto il confronto. Cito unaltra lettera di Irenee Hausherr, anche lui 
convinto delbopportunita di paragonare lesicasmo eon ąualcosa di 
eventualmente simile nella spiritualita cristiana occidentale. In data 7 
giugno 1926, cioe Fanno prima di quel 1927 in cui, il libro di Haus¬ 
herr, La methode de 1’oraison hesychaste, segna, secondo Montanari, 
uno spartiacąue nella conoscenza e nella valutazione della preghiera 
del cuore, Hausherr scrive da Parigi il 7 giugno 1926, a d’Herbigny; 

II Yostro segretario, il padre Pierre de Belloy, vi avra detto a che punto sia 
il mio lavoro. Ve ne ragguaglio ora io stesso. II suo titolo sarebbe compli- 
cato se doYcsse abbracciare tutto ąuanto comprende, la spiritualita sinai- 
ta, la teoria mistica di Simeone il Nuoyo Teologo, le origini del metodo 
esicasta e due inediti: uno sul metodo esicasta altribuito a Simeone il 
Nuoyo Teologo e Taltro un discorso, di Simeone il Nuoyo Teologo, sulla 
Yisione di Dio in ąuesta Yita. Fanno gia un ceniinaio di pagine, anzi sa- 
ranno di piu se Padre Maurice Yiller acceltera di aggiungere un capilolo 
di paragone eon gli Oceidentali. A Padre Yiller o a Padre Joseph Marie de 
Guibert tale paragone sarebbe facile, a me inYCce difficile'h 


Hausherr aveva capito Tutilita del paragone fra esicasmo e spiri¬ 
tualita cristiana d’Occidente e aveva cercato un confratello che lo fa- 
cesse. Proponeva due nomi, ambedue di gesuiti fondatori del Dic- 
tionnaire de Spiritualite, l’uno, Maurice Yiller (1880-1954) autore di 
La spiritualite des premiers siecles chretiens, Paris 1930, Taltro, Joseph 


’ Montanari, La fatica del cuore, pp. 205-209. 

Montanari, La fatica del cuore, p.41. 

" V. Poggi "Irenee Hausherr a travers des eerits personnels” (cit. nt, 7), pp. 127- 
196, 136-138. 
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M. Franęois de Guibert (1877-1942) del ąuale fu pubblicata postuma 
La spiritualite de la Compagnie de Jesus, Romę 1953. U suggerire que- 
sto secondo nome fa pensare che Hausherr avesse gia previsto in 
ąualche modo, come termine di paragone, anche la spiritualita igna- 
ziana. Infatti, piu tardi, si occupera lui stesso di confrontare eon 
quella Tesicasmo'^. 

Montanari, che ha scritto tra 1’altro, Categorie e formę nella storia 
delle religioni, affronta eon tutd i carismi lo studio comparativo di esi- 
casmo e devozione al Cuore di Gesu. Si occupa del gesuita P. Victor 
Drevon (1820-1880) che promuove la comunione riparatrice e anima 
pellegrinaggi a Paray le Monia], luogo delle apparizioni del Sacro 
Cuore a Margherita Maria Alacoque. Menziona il Padre Henri Ramie- 
re (1821-1884) che rilancia 1’apostolato della preghiera eon Tofferta 
quotidiana al Sacro Cuore e la stampa del Messaggero del Cuore di 
Gesu. Nota pure che Ramiere aggioma il contributo di Margherita 
Maria, rifiutando di scorgere nel culto del S. Cuore soltanto ripara- 
zione ed espiazione, ma insistendo sulhattuazione del regno di Cristo. 
Due libri usciti postumi raccolgono vari suoi articoli sotto titoli evo- 
cativi: Le Coeur de Jesus et la divinisation du chretien e Le regne social 
du Coeur de Jesus. Presentando nel 1955 una versione italiana del pri¬ 
mo di questi libri, il P. Domenico Mondrone della Ciyilta Cattolica, 
loda la profondita teologica di Ramiere, eccetto il modo in cui spiega 
ii fine delllncamazione. In realta questo modo, che provoca le riserve 
di Mondrone, abituato alle considerazioni sul fine delllncamazione 
di Padri e teologi occidentali, concorda eon il modo in cui spiegano 
rincamazione i Padri d’Oriente: Dio si sarebbe fatto uomo anche 
senza il peccato. Llncamazione e infatti per il Ramiere, prova apo- 
dittica delhamore di Dio per 1’uomo. "Ora finalmente 1’amore divino 
dovra dichiararsi soddisfatto, perche non potrebbe dawero spingersi 
oltre. ‘Dio infatti ha tanto amato il mondo'da dare il suo Figlio Uni- 
genito’ Gv 3,16”.'^ Montanari menziona pure ii cardinale Tomaś 
Śpidlik. Ouesti infatti in La Doctrine spirituelle de Theophane le Reclus, 
dedica dieci pagine al confronto fra la venerazione del S. Cuore e la 
preghiera esicastica del cuore. Montanari cita testualmente Śpidlik: 

Le meditazioni degli occidentali sul Cuore di Gesu e sul Cuore di Maria 

guadagnerebbero in profondita, se i latini scoprissero o conoscessero 

meglio il senso dato in Oriente al concetto di cuore: principio di unita e di 

stabilita, principio di «tutto» della persona umana, eon le sue facolta e la 


I. Hausherr, "Les exercices spirituels dc Saint lgnące ct la methode doraison 
hćsychastiąuc" OCP 20 (1954) 7-26. 

H. Ramiere, La divinizzazione del cristiano, Milano 1955, p. 123. 
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sua relazione al suo fine ultimo, principio della conoscenza del bene, del 
małe e dei valori, radice della volonta, facolta della preghiera, desiderio 
della dolcezza divina e awersione per il mondo [...], fonte degli atti gene- 
rosi, simbolo delbamore''*. 


Montanari ricorda anche i santi russi ortodossi Giuseppe di Volo- 
kolamsk e Dimitri di Rostov, che adottano nella liturgia bizantina 
espressioni simili alle preghiere rivolte al S. Cuore. Aggiungo che un 
altro gesuita Yolle conciliare le apparizioni del S. Cuore a santa Mar- 
gherita Maria Alacoąue eon la spiritualita deirOriente cristiano. Ć 
Taustriaco Joseph Schweigl S.I, (1894-1964), che freąuenta a Roma il 
poeta simbolista russo Vjaćeslav Ivanov, il quale, nel 1930 crea la me¬ 
tafora, cara a Giovanni Paolo II, del respiro a due polmoni, di oriente 
e di occidente. Padre Schweigl scrive nel 1939 un articolo in latino, 
“Se la liturgia bizantina di Gesu dolcissimo possa paragonarsi alla 
devozione cattolica del Cuore di Gesu" e annuncia che la consacra- 
zione del genere umano al Cuore di Gesu, annessa airenciclica An- 
num Sacrum di Leone XIII del 25 maggio 1899, in preparazione al 
giubileo del 1900'^, e tradotta in paleoslavo da Vjaćeslav Ivanov, che 
insegna ąuella lingua al Pontificio Istituto Orientale”'^. Ho trovato, al 
Pontificio Istituto Orientale un "Ufficio bizantino di Gesu Dolcissimo 
eon relativo Acathistos" eon il nome del possessore: "P. J. Schweigl 
S.J.". Contiene tra le pagine Timmaginetta stampata eon la formula di 
consacrazione tradotta in paleoslaYo da Ivanov. E neirarchivio di 
Ivanov, si conserva una sua versione italiana di alcune frasi delfaca- 
thistos del dolcissimo Gesu, dalia novella di Cechov, "La notte santa”, 
probabile esercizio letterario di Ivanov per rendere in paleoslavo la 
formula papale che Schweigl gli aveva chiesto di tradurre 


''' Montanari, La fatica del cuore, p. 76. 

Leonis Xin. Pont. Maximi Acta 19 (1900) 80 

"Num in ritu byzantino officium dulcissimi lesu aeąuiparetur pietati Ss Cordis 
lesu", Periodica de re morali, canonica, liturgica 28 (1939) 72-85, nota 21 a p. 80. Cfr V. 
Poggi ‘‘Ivanov a Roma (1934-1949)" in Andrej Shishkin (a c. di) Ottavo Comegno 
Internationale Vjaceslav Ivanov: Poesia e Sacra Scriltura, Europa Orientalis 21 (2002) 1, 
pp. 95-140. 

V. Poggi ‘‘Ivanov a Roma (1934-1949)’’ in Andrej Shishkin (a c. di) Ottavo 
Convegno Internationale Vjaceslav Ivanov: Poesia e Sacra Scrittura, Europa Orientalis 
XXI (2002) l,pp. 122-123. 
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RENE GUENON 

A proposito del cuore, Montanari cita lesoterista Rene Guenon, 
per il quale il cuore non e solo centro simbolico dei sentimenti, ma e 
centro sotto ogni punto di vista. E ąuesta concezione del cuore si ac- 
corda all’idea guenoniana delbunita originale di tutte le tradizioni e 
della perfetta conformita del cristianesimo eon la tradizione primor- 
diale. Guenon, prima di conoscere lesicasmo, rimproverava al cri¬ 
stianesimo lassenza di esoterismo, che invece diceva di trovare nel- 
rislam, cosi da farsi seguace di una tariga sufi, praticando fino in 
punto di morte dikr allah o menzione di Dio. 

Ouando il romeno Mihail Valsan sottopone a Guenon uno scritto 
in cui Simeone il Nuovo Teologo attribuirebbe anche allesicasmo un 
carattere esoterico, Guenon pensa di aver finalmente la prova che, 
almeno in Oriente, sussista un esoterismo cristiano (p. 115). Forsę 
che il Roveto Ardente, il circolo esicasta, poi condannato dal regime 
comunista romeno, non contempla una iniziazione esoterica? Era 
stato fondato nel monastero Antim di Bucarest da Sandu Tudor, al 
quale Montanari dedica il suo libro e, eon lui, agli altri membri del 
Roveto ardente, vittime della persecuzione comunista. Andrej Scri- 
ma, ieromonaco romeno, assistente universitario e membro del circo¬ 
lo, si era salvato dalia persecuzione, perche era in India eon una 
borsa di studio del govemo indiano. Quello stesso anno 1958 Scrima 
pubblica su Istina "L’Avenement philocaIique dans TEglise orthodoxe 
roumaine”. Scrima afferma che lesicasmo e tipico della Chiesa di 
Oriente, ma non e esoterico. Il discepolo romeno di Guenon, Valsan, 
ha riserve sulle affermazioni di Scrima, che cercherebbe una risposta 
prudente a un problema che teologi ed esoteristi non riescono a risol- 
vere. Piu tardi, caduto il comunismo, Scrima rientra in Romania e 
pubblica in romeno nel 1996 U tempo del Roveto ardente. Vi aggiunge 
un saggio sul padre spirituale, in cui approfondisce il concetto di be- 
nedizione iniziatica da maestro a discepolo. Guenon — afferma Scri¬ 
ma — e “una figura alla quale non finiremo mai di esser grad”. Infatti 
"riniziazione risale a una tradizione segreta, che col suo stesso mi- 
stero si difende da qualsiasi profanazione. Ma riduttiva e in Guenon, 
la tesi che nel Cristianesimo sia esistita una tradizione iniziatica, che 
tuttavia avrebbe perduto. Nelllslam al contrario Guenon riconosce il 
permanere della dimensione iniziatica”*®. Montanari ritiene a ragione 
che neppure 1’ultimo Scrima provi apoditticamente che Tesicasmo e 


'® Andre Scrima, Il padre spirituale, Comunita di Bose 2000, 55-56. In ąuesta tra- 
duzione dal romeno non trovo la parola esoterismo. 
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esoterico, sia pure nella benedizione del maestro al discepolo. Non si 
puó sostenere ]’esoterismo di un'istituzione solo per il fatto che con- 
templa la benedizione conferita dal maestro al discepolo, neppure 
insistendo sulla “patemita spirituale” del maestro rispetto al disce¬ 
polo. 

Sono d’accordo eon Montanari per escludere che ii rapporto mae- 
stro-discepolo nellesicasmo sia esoterico. Gabriel Bunge ha trattato 
nel 1988 della patemita spirituale secondo Evagrio Pontico, docu- 
mentando il suo scritto eon freąuenti citazioni. Per Evagrio, il padre 
spirituale deve adattare il suo insegnamento alla capacita ricettiva del 
discepolo. Non puó proporgli verita che ii discepolo sia incapace di 
affrontare. Deve parlargli in maniera diversa, come Paolo, che riser- 
vava latte per i Corinzi e cibo solido per gli Efesini. Daltra parte il 
padre spirituale sa bene che senza Tesercizio della virtu e Tiniziazione 
teologica, nessuno “vedra il Signore”, perche “soltanto chi opera la 
giustizia cammina sulla via del Signore". Tutto questo e "disciplina 
dellarcano”, non esoterismo. Infatti i misteri sono proposti ad ogni 
battezzato e la mistica e un’interiorizzazione della teologia attraverso 
una faticosa ascesi'’. 


ESICASMO E SUFISMO 

Montanari riscontra somiglianze e differenze fra esicasmo e sufi- 
smo. 1 raffronti sono necessari nella storia delle religioni Non deve 
affatto sorprenderci il cercare un termine di confronto anche al di 
fuori del cristianesimo. Lanfranco Rossi, in un libro recente, parago- 
na lesicasmo cristiano al paganesimo classico e tardoantico, dai pre- 
socratici a Socrate, a Platone, ad Aristotele, ai pitagorici, agli stoici, 
ai cinici e ai neoplatonici^®. Nella prima parte del suo libro, Rossi pa- 
ragona le virtu esicastiche a ąuelle dei filosofi pagani; nella seconda, 
confronta Filocalia e filosofi su ascesi e progresso delbanima; nella 
terza parte, studia in ambedue i contesti la guida o patemita spiri¬ 
tuale. Infine, nelle appendici, Rossi confronta l’esicasmo al sufismo e 
alla cabala. Nel suo libro si legge che il testo scelto da Nicodemo co¬ 
me apertura della Filocalia, attribuito ad Antonio Eremita, di buon 
auspicio per la raccolta, e stato omesso dalledizione inglese perche 


Gabriel Bunge, La Patemita spirituale, Monastero di Bose, Magnano (Bi) 1991. 
Lanfranco Rossi, I filosofi greci padri deWesicasmo. La sintesi di Nikodemo 
Aghiorita, Torino 2000. 
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riconosciuto come teslo pagano^'. Festugiere non se ne sarebbe scan- 
dalizzato e neppure Hausherr, che scrisse a tutte lettere che si tratta- 
va di scritto stoico^^. 

Montanari ha dunąue tutte le ragioni per paragonare 1’esicasmo al 
sufismo. Le apparenti somiglianze, come lo stesso ricordo di Dio, del¬ 
to mneme tou theou nellesicasmo e dikr alldh nel sufismo, possono 
nascondere differenze. Nel dikr infatti, stati e stazioni, tawba o pen- 
timento, conversione indba, rinuncia zuhud, fiducia tawakkul (p. 163) 
corrisponderebbero secondo Montanari a tappe d’iniziazione. Nelfesi- 
casmo Yorazione pura puó assomigliare airultima stazione del dikr. 
Ma dai gradini che sale per arrivare allorazione pura Tesicasta po- 
trebbe sempre precipitare a valle. Quanto alla preghiera del cuore, che 
ce pure nel sufismo, le si premette un’iniziazione talgtn consistente 
nella formula rituale wird assegnata dal maestro al discepolo. Segue 
la purificazione dello specchio del cuore o tasfiya, che permette una 
indiretta visione o miiSahada, fino alla manifestazione della luce di- 
vina attraverso il dikr degli ultimi tre nomi di Allah, Wahtd, unico, 
Ahad, uno, 'amad, pienezza. Solo allora 1’occhio del cuore vedra nur 
al-tawhld luce delbunicita divina nel tajńd, o isolamento conseguente 
a fana al-fana, estinzione dellestinzione, cioe spogliamento di tutto 
ąuanto non e Allah. Anche il rapporto fra marlfa e mahabba, cono- 
scenza e amore, diversificherebbe il fenomeno sufi da ąuello esica- 
stico. Evagrio afferma che “attraverso l’amore noi conosciamo Tamo- 
re”. Sarebbero rari invece i sufi che danno la precedenza albamore 
Sulla conoscenza. Montanari cita, e vero, Ghazali che esalta 1'amore 
di Dio, ma dimentica Rabi‘a, la mistica di Bassora del secolo ottavo, 
che pone Tamore di Dio sopra ogni cosa. Rabi‘a ha scritto una prosa 
ritmata sul puro amore di Dio. 

Ti amo di due amori: 

Uno e fruUo della mia passione 
E Taltro perche Tu sei degno 
di essere amato. 

Nel primo penso a Te, 
escludendo chiunąue altro. 

Nel secondo. 

Tu stesso li sveli a me, 
perche io Ti veda. 

In nessuno dei due 


Lanfranco Rossi, I filosofi greci padri deliesicasmo (cit. nt. 20), p. 7. 

Irenće Hausherr, "Un ćcrit stoicien sous le nom de saint Antoine Eremite”, De 
doctńna spińtuali christianoruin ońentalium, OCh 30 (1933) 212-216. 
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ho alcun merito. 

A Te solo la gloria 
nelTuno 
e neiraltro^^. 


Anche ii genere letterario della dolorosa gioia, essenziale allesica- 
smo, e espresso da un episodio agiografico della vita di Rabi‘a. 

Rabi‘a digiunó sette giorni e sette notti di seguito senza dormire la nolle, 
immersa nella preghiera... Qualcuno le porto del cibo in una coppa. Ma 
avendola ella lasciata incustodita, per accendere la lampada, un gatto 
mangió ąuanto cera nella coppa. Ouando Rabi‘a tornó, disse; Cerchcró 
deiracąua eon cui rompere il digiuno... Sollevó la giara per bere ma le 
cadde di mano e si spezzó... Mio Dio, cosa vuoi da ąuesta poveretta? E 
udi una voce: "Rabi‘a, se tu volessi, ti darei il mondo intero. Ma per farę 
ąuesto dovremmo estirpare lamore per noi che e nel tuo cuore. Poiche 
Tamore nostro e Tamore del mondo non possono stare insieme”. Quando 
mi resi conto di ąueste parole, — commenta Rabi'a — strappai dal mio 
cuore ogni attaccamento alle cose del mondo. E ora sono trascorsi tren- 
t’anni che non ho mai smesso di recitare ąuesta preghiera che vorrei fosse 
Tultima: Mio Dio fammi immergere nel tuo amore, cosicche nulla mi di- 
stolga da te^'*. 


Montanari ricorda che per molti sufi Terotismo e assunto come 
valenza simbolica del desiderio e deirunione. Neiresicasmo invece, 
secondo Evagrio, 1'agape e figlia deWapatheia o vittoria sulla passione, 
Tagape e la porta della gnosi, mentre la ftłautia o amore di se e radice 
di tutti i vizi. Montanari trova semmai un elemento di somiglianza 
nelfaccezione spirituale della parola “gusto”. Teofane il Recluso parła 
del “gusto spirituale del cuore”: "Come il gusto distingue i cibi, cosi il 
sentimento e ii cuore distinguono le cose dello spirito”. Anche per il 
sufismo, dawq, gusto, assapora le riyelazioni divine. Quest’u]tima af- 
fermazione trova conferma nella Sahezza dalia perdizione di al-Gha- 
zali. 

Appresi allora eon certeza che i sufi sono uomini di esperienze, non di 
parole. Ció che si poteva ottenere medianie la scienza io lo avevo ot- 
tenuto. Solo restava ció che non si poteva raggiungere ascoltando o slu- 
diando, ma ‘gustando’ e percorrendo la via mislica^^. 


Caterina Greppi, Rdbia, la mistica, Milano 2003, 75. 

Ibid., 52-53. 

Sahezza dalia perdizione, in Scritti scelti di al-Ghazali, a cura di L. Veccia Vaglie- 
ri e R. Rubinacci, Torino 1970, 113. 
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Ignazio di Loyola nell’annotazione seconda degli Esercizi spiritua- 
li, ricorda che "non l’abbondanza del sapere sazia Tanima, ma il sen- 
tire e gustare le cose interiormente”. 

ESOTERISMO? 

A ąuesto punto Montanari risponde alla domanda che attraversa 
tutto il libro, se Fesicasmo sia esoterico. Non lo e secondo gli orto- 
dossi Olivier Clement, Elisabetta Behr-Sigel e Iuvenalie lonascu (145 
n. 248). Non lo e neppure per Montanari. 

II libro riconosce che Fesicasmo e la spiritualita cristiana occiden- 
tale, benche diversi, non si oppongono Funo alFaltra, ma sono in 
ąualche modo complementari. Ć la conclusione ecumenica del libro, 
nel senso che non impedisce affatto a me cristiano occidentale di 
praticare la preghiera esicastica. Ma ąuesto aspetto ecumenico in¬ 
terno al Cristianesimo, fra cristiani di Oriente e di Occidente, non 
esclude il dialogo eon le religioni non cristiane. Ce una disciplina 
delFarcano non esoterica anche nelFIslam. Louis Massignon si e bat- 
tuto per dimostrare che la mistica islamica ha le sue origini nel Co- 
rano. Per esempio nella sura della cavema eon il viaggio iniziatico 
alla ricerca della fonte delFimmortalita e eon Mose che si pone alla 
scuola di un innominato maestro della profezia che gli impone prove 
iniziatiche. Llslam suppone lo sforzo di penetrare la Rivelazione, ne- 
gando che sia sufficiente alla salvezza il taąlid o il deposito di fede ri- 
cevuto passivamente senza gihad o sforzo personale. E la guerra 
Santa piu difficile, gihad al-akbar, che comporta la vittoria su se stessi. 

Ma ąuante pagine della Bibbia inculcano la stessa volonterosa 
iniziazione. Le parabole evangeliche per esempio, hanno bisogno di 
chiave di lettura per essere capite nel loro profondo significato. C’e 
un’esigenza di iniziazione anche secondo i Padri della Chiesa, eon la 
mistagogia, cosi freąuente nella patristica. L’unico punto del libro di 
Montanari che mi lascia perplesso, e la sua affermazione che il sufi- 
smo, a differenza delFesicasmo, sia esoterico. Concedo che il sufismo 
suppone Finiziazione del discepolo da parte del maestro o śayh. Ma 
iniziazione ed esoterismo non coincidono. Ghazali, chiamato dai suoi 
correligionari "prova delFIslam", si e incamminato senza rimpianti 
sulla via dei sufi. Ma ąuando cerca le ragioni della crisi delFIslam le 
addita anche in quei sufi che si esimono dagli arkan al-isldm o dalie 
osservanze comuni a ogni musulmano, ąuasi sia loro leeita ogni tra- 
sgressione. Questo sarebbe il vero esoterismo, cioe la netta distin- 
zione dei comuni fedeli dagli iniziati, il dualismo irriducibile di igno- 
ranti e gnostici, essoterici ed esoterici. 
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La seconda causa dcl lassismo e della debolezza della fede e dovuta a 
quelli che si impegnano nella via mistica... InfaUi uno pretende di cono- 
scere il sufismo e asserisce di avervi raggiunto un cosi alto grado da non 
aver piu bisogno di osservare i precetti canonici. Un altro trova pretesli 
del tipo di ąuelli addotli dai libcrtini. Costoro sono ąuelli che hanno tra- 
viato dal sufismo^*. 


Ghazali sa bene ąuanto sia difficile percorrere la via del sufismo 
guardandosi da tali errori. 

Dairinizio di ąuella via cominciano le rivelazioni e Ic yisioni... Poi lo 
"stato” si eleva dalia visione delle figurę e delle immagini a gradi ineffabi- 
li. Nessuno puó tentare di spiegare ąuesti gradi senza che la sua espres- 
sione a parole non conienga ąualche errore evidente, inevitabile. Insom- 
ma si arriva a una vicinanza che ad alcuni appare quasi discesa di Dio in 
loro, ad altri unione eon Lui, ad altri raggiungimento. 11 che e errore, co- 
me abbiamo dimostrato nel nostro, Lo scopo piu elevato. Commento ai 
nomi piu helli di Dio. Tutto quello che dovrebbe dire chi si e trovato in 
ąuella situazione e: Ouello che e stato, e stato tra i fatli che non ricordo. 
Tu pensa bene e non chiederne notizia^^. 

Neiroperetta citata, Lo scopo piu elevato, Ghazali scrive: 

Se chiedi: Quale c il punto estremo cui puó giungere la conoscenza di Dio 
da parte degli iniziati? ti rispondo; E la loro incapacita di conoscerlo. 
Giacehe conoscere Dio di una conoscenza reale, che comprenda 1'essenza 
degli attributi della sovranila, e assolulamenle impossibile se non a Dio. 
Ouando sia loro manifesto questo falto in modo convincenle cssi allora 
conoscono Dio al limite massimo di conoscenza possibilc alle creature. A 
ąuesto fece cenno Abu Bakr, il massimo giusto, ąuando disse: 'fincapacita 
di raggiungere la comprensione e comprensione’. E ancora, e di essa che 
intendeva parlare il signore delfumanita, il Profeta, ąuando disse; ‘To non 
posso enumerare le lodi che ti spettano. Tu sei come tu ti lodi”^®. 

Non pretendo competere eon un maestro di fenomenologia e di 
storia delle religioni come Montanari. Ma rifiuto di polemizzare eon 
un’altra religione eon argomenti che possono rivolgersi contro la mia. 
Se il sufismo e esoterista, allora anche Tesicasmo lo sarebbe. Secondo 
me Taceusa di esoterismo rivolta al sufismo e ingiusta come le aceuse 


^^Ibid., 127-129. 

” Ibid., 119-120. 

Lo scopo piu elevato. Commento ai nomi piu belli di Dio, in Scritti scelti di al- 
Ghazali a cura di L. Veccia Vaglieri e R. Rubinacci, Torino 1970, 628. 



dell'esicasmo 


469 


riyolte allesicasmo dai tomisti orientali. Anzi ce un parallelo piu vi- 
cino a noi, la controversia del nome di Dio all’Athos airinizio del se- 
colo ventesimo. Anche allora la severa condanna degli onomatodossi 
da parte degli onomatomachi e eccessiva: “Rifiutano la liturgia eon la 
pretesa di portare in cuore il nome di Gesu”. Oltre seicento monaci 
russi vengono prelevati manu militari e trasportati in esilio nel Cau- 
caso. Oggi, il libro di un prelato russo riconosce che gli onomatodossi 
erano vittime di una ingiusta condanna”. Uno dei loro piu accaniti 
nemici, rarcivescovo Antonij Chrapovickij, non ha neppure letto lo 
scritto in loro difesa, SuUe montagne del Caucaso, dove gli onomato¬ 
dossi riconoscono “tutto ció che e tramandato e comandato dalia 
Chiesa, preghiere, salmi, canoni e tropari” e che "la salvezza consiste 
nellunione eon il SaWatore, cioe custodire la fede ortodossa, comu- 
nicare ai santi misteri e portare nel cuore il nome di Cristo””. 


Non esoterismo ma apofatismo 

Cos’e allora Tesicasmo, da esichia o pace dello spirito? Irenee 
Hausherr citato piu volte nel libro di Montanari, lo descrive esisten- 
zialmente in una pagina di un suo diario, scoperto recentemente da 
Alexandra Celia. 

4 maggio 1944. Ho intravisto spiritualmente, "Ttyeuganicwę", in maniera 
sperimentalc, fisica e sensibile "aio&T)Twę”, ąualcosa di complelamenle 
nuoYo, o che almeno mi e apparso tale. Puó definirsi in molte maniere. II 
primo nome che mi si e presentalo e 'la ąualita della pace’. Nulla di quan- 
titativo, d’esteso, di intenso fisicamenle, niente che si misuri, si valuti o 
anche solo si apprezzi. Oualcosa invece di infinito, "dópioToy”, sublime, 
non conąuistato, ma posseduto, lontano e yicino, dignitoso e amoreyole, 
atliyo e riposato (quest’ultimo attributo "riposato” spicca maggiormente 
sugli allri come per contrasto), qualcosa di ... ma non finirei mai di cer- 
cargli o troyargli allre qualita. Mi muovevo, vivevo, ero nel regno della 
qualila che non puó essere che infinito e non puó percepirsi se non come 
tale. Ecco quanto si chiama o si chiamaya pace. Poteva anche chiamarsi 
liberta, pietas (grandę parola), amore-carita, ayam]. Si poteva dire onni- 
presenza e totale-assenza, Puna e 1’altra insieme e qualcosa di assoluta- 
mente unico, che troneggiaya e si espandeva, maesta e sorriso, sollecitu- 
dine e solitudine. Qualunque letteratura lo profanerebbe... Avendo inter- 


Ilarion Alfeey, La glona del Nome. L'opera dello schimonaco Ilarion e contro- 
yersia athonita sul Nome di Dio alPinizio del XX secolo. Traduzione dal russo di 
Maria Cr. Bragone c di Adalberto Mainardi monaco di Bose, Edizioni Qiqajon, Ma- 
gnano (BI) 2002 pp. 146. 

5°Ibid., pp. 11.5 & 117. 
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rolto a questo punto, non troverei la verita che per ragionamento. Meglio 
aspettare il ritorno della luce^'. 

E una postilla successiva a lato constata come si debba "aspettare 
che il metallo in fusione entri da solo nello stampo” owero che la pa¬ 
ce, 1’esichia, entri nel cuore, proprio come la preghiera deve pene- 
trare il cuore degli esicasti. 

Mi congratulo eon il Prof. Enrico Montanari per il suo libro che 
sollecita a riflettere sullesicasmo. 

Pontificio Istituto Orientale Yincenzo Poggi, S J. 


Alexanclra Celia, "Due diari di Irenee Hausherr”, in Irenee Hausherr et la spiri- 
tualite de lOrient Chrelien, Actes du Symposium du 3 avril 2003, OCP (2004) 57-74, 69- 
70. Ivi si puó leggere Toriginale francese. La traduzione italiana qui riferita fe mia. 



Recensiones 


Aethiopica 

Getatchew Haile, Ddqiqd Hstifanos "Bdfpg 'Amlak" (Tdrg'‘'m), (/ Figli di Stefa¬ 
na, “Scongiuriamo in nome di Dio” [Traduzione]), Collegeville 2004, pp. 
334. 

Si tratta del lerzo contributo in amarico che il Professor Getatchew (d’ora 
in poi G.) offre negli ultimi ąuattro anni. Nel 2000 e stato pubblicato a Col- 
legeville il "Babra Hassab” e nel 2002 “YeAbba Bahriy Dirsetoch”. Lo scopo 
del presente lavoro e dei due precedenti e dichiarato nella Introduzione. E 
una iniziativa che nasce dal cuore e intende rivolgersi alle nuove generazioni 
di Etiopici che secondo Tautore ignorerebbero la propria storia. Tale igno- 
ranza coinvolgerebbe anche il dero della Chiesa Ortodossa d’Etiopia (p. 44). 
fe un rammarico, riguardo "l'ignoranza’’ della propria storia, che affiora a 
piu riprese nellTntroduzione, a volte anche in toni di dignilosa polcmica. 
L’autore promette che llmpresa di pubblicare in amarico continuera, se que- 
sta sara la volonta di Dio. II recensore si augura che il Buon Dio accontenti 
G. e noi suoi lettori. La scelta di scrivere in amarico, per di piu in amarico 
semplice e schietto (la grafia di alcuni morfemi meriterebbe comunąue una 
riflessione a parte), accessibile ąuindi anche ai profani, e una scelta felice — 
anche se nessuna traduzione puó sostituirsi mai alloriginale. II ciclo degli 
Stefaniti e stato “prescelto” perche, a parere di G., le battaglie di ąueslo 
gruppo religioso hanno un’incomparabilc attualita. 

II volume si articola in sei parti. La prima e costituita da un’introduzione, 
che fra Taltro nelle notę a pie di pagina offre una buona rassegna degli studi 
su Zar‘a Yaaąob e sugli Stefaniti. Seguono gli Atti di Abba ’3stifanos, la Vita 
dei Padri e dei Fratelli, la Lectio o Sinassi del 25 di Maggabit, gli Atti di Abba 
Abakarazun, la Vita di Abba ‘3zra. Al lermine del volume ci sono una succin- 
ta bibliografia selettiva e un indice dei nomi e dei luoghi. 

La versione amarica della "Vita di Abba ’3stifanos" e “della Vita dei Padri 
e dei Fratelli” rappresenta una novita inedita e un contributo importante. G. 
confessa di non essere a conoscenza dcl numero esatto dei testimoni della 
"Vita di Abba ’3stifanos”. Dei tre finora disponibili, il primo, custodito pres- 
so la Mew York Public Lihrary eon la segnatura Spencer 7, appare nel catalo- 
go Christentum am Nil come Gunda Gunde MS 103. Anche se ci sono corre- 
zioni di mano recente, si tratta di uno dei "rari codici antichi” che apparlen- 
gono al XV secolo. II secondo esemplare dovrebbe essere copia del mano- 
scritto (coevo a ąuello di New York) che si trova presso ITstituto di Archeo¬ 
logia di Addis Ababa. II terzo codice e ąuello fatto copiare da Carlo Conti 
Rossini per la sua raccolta personale, oggi presso TAccademia Nazionale dei 
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Lincei di Roma. Per la sua edizione della "Vita di Abba ’3slifanos” G. dice di 
cssersi servito principalmente dcl codice di New York e di ąuello di Roma. 
Per Tedizione della "Vita dci Padri e dci Fratelli” e stato utilizzato TEMML 4, 
mentre per ąuella di "Abba Abakarazun”, ancora lo Spencer 7 di New York. 
La vita di "Abba Abakarazun” gia pubblicata da Conti Rossini nel 1910, pre- 
senta sccondo G. numerosi errori imputabili al manoscrilto. Vi sarebbero 
poi altri errori commessi dalio stesso Conti Rossini nel suo sforzo di emen- 
dare il Ga’az. Per la “Vita di Abba ‘3zra", G. ha usato Tedizione di Andre 
Caąuot, 1961. 

G. divide i testi in paragrafi, introdotti da titoli che owiamente non ap- 
partengono agli originali. Talvolta i titoli rispecchiano atteggiamenti delledi- 
tore rispetto alle vicende e ai personaggi descritti, che non la sostanza della 
sezione. Ne abbiamo un esempio a p. 98, ove il titolo creato dalbeditore. cor- 
risponde al contenuto delle sole prime tre righe, sulle trentadue delPintero 
paragrafo (il titolo doveva ąuindi essere un altro). II materiale e dunąue or- 
dinato secondo brevi scansioni che rendono la lettura piu agevole. I testi so¬ 
no corredati da notę esplicative a pie di pagina. Le notę non sono abbon- 
danti; anzi, a volte sono piuttosto sommarie e ąuesto e un difetto, se il desti- 
natario del volume nelle intenzioni delleditore e il vasto pubblico e non la 
sola cerchia degli studiosi. Ad esempio, nella nota n. 25 a p. 63 si dice che 
Antonio e Macario sono i fondatori del monachesimo egiziano, senza peró 
indicare lepoca nella ąuale sono vissuti. Si riscontrano poi diversi nomi di 
luoghi non identificati. G. tace sulkidentita di localita come; Wagara, 73; 
Dabra Ma'so, Ya 'Afarom WaSa, 105 ecc. Encomiabili invece le annotazioni 
lessicali, la puntualizzazione delle svariate sfumature che alcuni termini ed 
espressioni possono assumere, Tattenzione a element! relativi ad usi e co- 
stumi delPEtiopia e del mondo monastico delbepoca: anche se, nella maggior 
parte dei casi, G. non si preoccupa di fornire rinvii bibliografie! cosl che il 
lettore interessato possa eventualmente approfondire le indieazioni da lui 
accennate. Interessanti le statistiche delle loeuzioni Gaaz in bocca agli Etio¬ 
pie! di lingua tigrina e delle popolazioni meridionali (p. 47); storpiature fa- 
cilmente identificabili da chi come G. del Ga’3z e un fine anatomista. 
Lautore sfortunatamente, dice di rinunziare alla stesura di una lista esau- 
riente di ąuesti fenomeni "per non eccedere”. Avrebbe invece fatto un grandę 
servizio, soprattutto per i principianti. Le citazioni bibliche sono in buona 
parte individuate. Benche G. abbia proceduto in maniera piuttosto arbitra- 
ria. Parecchie (troppe) citazioni e soprattutto allusioni non sono state regi- 
strate. Ne cito solo alcune: p. 81 "ma la parola di Dio non puó essere incate- 
nata” 2 Tm 2,9; p. 130 "eravamo morti a causa del nostro peccato" Ef 2,1; p. 
150 "c’e un tempo per parlare e un tempo per tacere” Qo 3,7. Localizzare 
tutte le citazioni bibliche sarebbe servito a mettere in luce Timpressionante 
livello di dimestichezza degli Stefaniti eon i testi della Scrittura. Da notifi- 
care anche la mancata segnalazione della rielaborazione di diversi passaggi 
biblici come ad esempio 1’adattamento del testo matteano "sugli uccelli che 
non seminano ne mietono" Mt 6,26 allo stile di vita degli Stefaniti. Nella no- 
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ta n. 8 a p. 123 si legge che la citazione "ció che occhio non vide, orecchio 
non ascoltó...” proyiene dalia "Doltrina degli Arcani” (sic!) senza ricordare 
che si tratla di un passo desunto da ICor 2,9 che e a sua volta riconducibile 
a tre passi dell'Antico Testamento. A proposilo della medesima citazione, a 
p. 158, la nota n. 158 dice di nuovo che la fonte e la "Dottrina degli Arcani” 
eon la differenza che ąuesta volta vengono supplili alcuni rimandi bibliogra- 
fici. A p. 97, la nota 136, segnala come fonte il Patericon p. 125 ma sembra 
che ció non sia esatto. G. ha cercato di rintracciare anche le citazioni extra- 
bibliche e ąuando non e stato possibile farlo, il mancato riferimento e di 
norma segnalato. Forsę una eccezione di rilievo a ąuesto proposito potreb- 
bero essere le citazioni dal Sinodos e dal Fatha Nagast che non vengono in- 
dividuate. Nella nota n. 74 a p. 77, G. dice che il libro del Sinodos non e stato 
ancora pubblicato. Leditore offre ąuindi un breve elenco di alcuni termini 
tecnici (pp. 49-51) ricorrenti nel lessico agiografico e cerca di fissarne il si- 
gnificato, esprimendo 1’auspicio che essi yengano adottati cosi come sono 
anche neHamarico. 

La vita di Abba ’3stifanos e dei suoi seguaci e da G. interpretata come 
"un moYimento di rinascita e di rinnovamento”; interpretazione che per am- 
missione dello stesso G., e in contrasto eon la posizione della Chiesa Etiopi- 
ca che non ha mai accolto gli Stefaniti, ma li ha anzi scomunicali come ere- 
tici. G. dichiara owiamente di voler rimanere neutrale nella valutazione 
degli Stefaniti ma a leggere ąuanto precede e segue ąuesta affermazionc 
appare chiaro che leditore di ąuestc "Vite” e assolutamente favorevole al 
moYimento. Lattitudine delleditore nei riguardi di Abba ’3stifanos e dei 
suoi seguaci iraspare anche nelle notę a pie di pagina eon osseryazioni che a 
Yolte sono brevissimi flash, ma non per ąuesto meno efficaci strumenti er- 
meneutici a favore del movimento. La decisione di porre la Yergine eon il 
Bambino come illustrazione di copertina e a pagina 23 (desunta dal reperto- 
rio degli Stefaniti), sembra una scelta intesa a smentire uno dei principali 
capi di imputazione addebitati dal re al movimento: il rifiuto di Ycnerare le 
immagini della "doppiamente Yergine”. Le citazioni nei frontespizi di cinąue 
delle sei sezioni del volume, suonano come altrettante lance spezzale da G. 
in favorc degli Stefaniti. Un’opera ąuindi che rappresenta il risultato di un 
lungo processo di riflessione da parte delfeditore, il ąuale ricorre a diverse 
tecniche per "una grandę riabilitazionc” di ąuella che venluno anni orsono, 
nel suo contributo in memoria di Stefan Strelcyn, egli ha chiamato "A Fun- 
damentalist Sect in the Church of Ethiopia" (Paideuma 29, 1983). 

G. sostiene che il trattamento riserYato agli Stefaniti da parte di Zar‘a 
Ya‘oąob, un re per piu aspetli eon pręgi innegabili, rappresenta unoccasione 
perduta di rinnoYamento (35). Secondo lermeneutica storica di G. la posta 
in gioco e infatti tra i due campi opposli: da una parte la Corte e la Chiesa 
ufficiale, preoccupate del benessere materiale e incatenate dalia brama insa- 
ziabile del polere; dalfaltra, Abba ’3stifanos eon i suoi discepoli che propon- 
gono, un ritorno radicale alle sorgenti della vita cristiana. La violenta reazio- 
ne del re, nei confronli del "pio monaco” e dei suoi seguaci e spiegata come 
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la risposta a chi ha avuto "lardire di non prostrarsi davanti alla sua maesla” 
sovrana. 11 vero motivo dello scontro tra Zar a Ya‘oqob e gli Stefaniti, secon- 
do ąuesti uhimi, non sarebbero le sotligliezze teologiche servite dal re alla 
piazza che poi li ha persegnitali e massacrati. Le opere degli Stefaniti nega- 
no la paternita di alcune diatribe millenariste attribuile al moyimenlo: esso 
vi fu dolosamente trascinato dalio stesso sovrano (p. 99). L’origine dcl risen- 
timento del re nci confronti degli Stefaniti era il loro inamovibile rifiuto di 
farę atto di adorazione del diadema regale. Ce un ritornello che scorre inin- 
terrolto nelle teslimonianze degli Stefaniti, raccolle nelle opere del volume. 
Ad ogni richiesta, piu o meno minacciosa, di prostrarsi (il verbo amarico 
neirimperativo e “sagadu = inchinatevi! prostratevi! adorale!”) davanli al re, 
la risposta del capo del movimento e dei suoi seguaci e sempre stata: "Ci pro- 
striamo [solo] davanti eJ Padre, al Figlio ed allo Spirito Santo!”. I tormenli 
degli Stefaniti iniziano ąuando muoYono critiche al rilassamenlo della vita 
cristiana in generale e allo slile di vita dei monaci in particolare. 'Hstifanos 
rileva e deplora il decadimento della vita monastica esemplificato dal dila- 
gante distacco dalia poverta. Le regalie dei signorotti locali e delle grandi 
famiglie stanno infatti erodendo progressivamente lo spirito e la prassi della 
consacrazione ad una vita di rinuncia. E ąuesto richiamo alla coerenza ed 
allausterita, atlraverso la parola ma sopraitutto attraverso il proprio vissuto 
che attirera gli strali del clero e dei monaci. Infatti, per ąuanto ne possiamo 
sapere, lo spartiacąue tra gli Stefaniti e il mondo monastico della loro epoca 
non c tanto nei contenuti dottrinali ąuanto piuttosto nella radicalita delle lo¬ 
ro scelle di vita. G. puntualizza che dalie vite degli Stefaniti non risulta che 
vi siano stati vescovi che hanno scomunicato il movimento o i suoi protago- 
nisti. Chi ha emesso una scomunica nei loro confronti o per lo meno chi ne 
parła e il re Zar’a Ya‘aqob, ne si evince che gli inleressati abbiano mai accel- 
tato la condizione di scomunicati — benche nella Vita di Ezra ąuesti chieda 
al metropolita Yeshaą di togliere a se e ai suoi la scomunica "per i morti e 
per i vivi” (Caąuot, pp. 82 e 87). G. ricorda come le posizioni degli Stefaniti 
che poi li hanno portati alla rottura eon la corte, ąuali la volonta forte e 
chiara di attenersi alla Scrittura e agli insegnamenti degli Apostoli come 
massime autorita della fede, cosi come il rifiuto di piegarsi dinanzi alle sacre 
icone e alla Croce, non fossero una novita ma gia sarebbero emerse, sempre 
nel Tagray, all’epoca di 'Ase Yagob3'a Sayon (1278-1286). Dalhallo della sua 
familiarita pluridecennale eon le vicende del re Zar‘a Ya‘3qob (1434-68), G. 
puó permettersi di tracciare un parallelo tra ąuello che lui definisce il mo- 
Yimento di risveglio Stefanita eon "il fenomeno Lutero” nel mondo occiden- 
tale (1483-1546). G. attribuisce la genesi degli Stefaniti al periodo di 'A.se 
Yashaą (1406-1421) e aggiunge che sarebbero fioriti "una trentina di anni 
circa, prima del solleyamento di Lutero, eon idee simili alle sue” (p. 24). Lu¬ 
tero fu scomunicato il 3 Gennaio 1521. Forsę 1'editore doveva chiarire me- 
glio il nesso cronologico tra i due eventi. I conli di ąuesto accoslamenlo, 
ąualunąue ne sia il valore o lefficacia dimostra(iva, non tornano esattamen- 
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te. La ricca Introduzione deireditore offre diversi slrumenti ulili per intra- 
prendere il cammino (guidato) nelle ‘'Yite” ma bisogna anche rilevare che 
ąuesto puó rappresentare una precomprensione e un condizionamento per il 
lettore acritico. I protagonisti delle "Yite” sono presentati come “eroi di asce- 
si” e “vittime'’ di un re brillante, energico portatore di innovazioni, ma anche 
scaltro, brutale, soprattutto afflitto da un complesso di onnipotenza che lo 
porta ad infierire contro il capo del movimento, non solo in vita ma addirit- 
tura in morte, contro il suo cadavere. Dalhagone di Abba ’3stifanos, e da 
ąuelli dei suoi seguaci, la figura del re esce a pezzi. Zar‘a Ya‘aqob risulta un 
tiranno implacabile (sintomo di personalita insicura e vulnerabile?) che ri- 
corre a ąualsiasi misura pur di cancellare il movimento dal suo regno. II vo- 
lume e un interminabile resoconto di raccapriccianti torturę psicologiche e 
fisiche ąuali amputazioni di lingua, naso, orecchie, arti superiori e inferiori, 
estrazione degli occhi, evirazioni, incisione della lettera "z" sulle gote, sulla 
fronte e su altre parti del corpo (per imprimere il marchio di asservimento, 
i.e. "schiavo di Zar‘a Ya‘3qob”), sfilamento dei nervi, ustioni, denudamenti, 
veglie forzate, percosse eon bastoni e clave, monaci e monache battuti "come 
si trebbia il grano neiraia”, flagellazioni, famę e sete, esili in luoghi malarici, 
soggiorni forzati presso le piu disparate abitazioni di pagani, che equivale a 
consegnare gli Stefaniti alla merce dei musulmani, condanne a morte per la- 
pidazione, sassaiole contro cadaveri di Stefaniti appositamente riesumati per 
ordine del re (p. 172), cadaveri di monache allegramente scaraventati nei 
burroni (p. 173). Una litania di orrori! Tutto ąuesto eon la connivenza di una 
Chiesa dipinta come mondana, intrigante e subalterna alla Corte. Al critico 
della tradizione letteraria non puó sfuggire il pesante concorso di espedienti 
artistici nella presentazione del materiEde. L’apologeta, hen prima di mettere 
bianco su nero la sua suadente versione dei fatti, ha gia studiato a memoria 
come tessere le sue tramę; ha stabilito in anticipo su ąuali schemi e para- 
digmi dovra modellare l’ampio ventaglio di crudelta che vuole esporre. Per 
ogni "santo” e "santa” del movimento viene aceuratamente preparata una 
nicchia stilistica nella ąuale sistemarli gloriosamente. La rappresentazione si 
awale infatti della seguente struttura stereotipa: il re fa convocare gli impu- 
tati e inscena un interrogatorio farsa eon le solite domande retoriche che 
contengono gia la condanna. Alle domande provocatorie del re, segue sem- 
pre la reazione altrettanto dura dei "santi”. Il racconto culmina eon Tordine 
del re di inOiggere pene insopportabili che aprono la via al martirio eroico. 
Ouesto e il copione. La strategia (hen riuscita) dellagiografo e chiara: scolpi- 
re due figurę, contrastanti, che si fronteggiano in un duello impari davanti al 
lettore. fe la rappresentazione di un agonę, di una lotta senza ąuartiere tra il 
małe, incarnato nella figura del re e Tintegrita esasperata, al limite del fana- 
tismo, di Stefano e compagni. Lo scopo e ąuello di suscitare da una parte 
rabbia e condanna nei confronti di un sovrano sempre piu oscurato dal- 
leclissi della coscienza, dalbaltra compassione e venerazione per il mo- 
vimento. 
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G. dice di averc senlimcnti ambivalenti nei confronli di Zara Ya'oqob (p. 
25). Ed e comprensibile. Come “non stracciarsi le yesti”, come non indigna- 
rsi, di fronle ai racconli di barbarie inaudite che ąueste agiografic registra- 
no? Come non schierarsi inconsciamente al fianco di monache che subi- 
scono atrocila agghiaccianli (e.g., pp. 131, 142, 160) per il solo crimine di 
"non essersi prostrate” di fronte al sovrano? Eppure, rimane fuori discus- 
sione che, se si deve prendere eon grandę cautela la storia scritla dai vinci- 
tori, un simile caveat vale anche per ąuella che esalta e canonizza "i perden- 
li”. Al lettore attento non puó sfuggire il livore nei confronli del re e degli av- 
versari che esala dal Gadl di Abba 'Hstifanos e nelle altre opere degli Stefa- 
niti. II re non e mai chiamato per nome! E un anatema implicito: “Sei un in- 
nominabile!”. Nella "Vita dei Padri e dei Fratelli” il re e chiamato eon nomi- 
gnoli come "forso ostile", "il fraudolento”. Gli oppositori del movimento, 
compresi i preti vengono spesso e volentieri chiamati "Satana”. Non e possi- 
bile condividere, e tanio piu in lermini di attualita, il compiacimenlo per la 
mała sorte dei persecutori e il tenlativo di leggerla come un casligo di Dio, 
quale fio pagato per le malefatte (p. 181). Anche se possono essere umana- 
mente comprcnsibili, 1’odio e Tacredine, non sono “virtu" che innalzano i 
martiri e gli asceti alla gloria degli altari. Dalfagone di Abba 'Hstifanos, che e 
pur stato scritto da un suo simpalizzante (offre quindi solo una faccia della 
medaglia), emerge la figura di un personaggio intransigente, un uomo non di 
dialogo ma di contrapposizione. Difficile quindi "presceglierlo" come mo- 
dello per i noslri tempi. 

Il Gadl di Abba 'Hstifanos e cosi qucllo dei "Padri e dei Fratelli”, conliene 
racconli drammatici, awincenli che riescono a catlurare il lettore sin dalie 
prime battute. II Gadl di Abba 'Hstifanos e un’esposizione che eon il suo slile, 
passionale, sovente iperbolico — come ad esempio, la quantita delle fustiga- 
zioni subite dal “sanlo” e i fiumi di sangue che hanno provocato, o Taccosta- 
mento del terremoto che accompagna la morte di Cristo a quello che si sa- 
rebbe verificato alla morte di Abba 'Hstifanos — conserva per noi un enorme 
fascino. Un racconto intramezzato da suspensę costruita ad arte, che incanta 
e trascina senza accorgersene, fino al crepuscolo rosso sangue eon cui cala il 
sipario sulle gęsta eroiche del personaggio. 

Secondo G., "La Vita dei Padri e dei Fratelli” costituisce una fonte storica 
di alto valore. Bisogna aggiungere che e anche un capolavoro letterario che 
merita di essere iradolto in altre linguc. E un documento che riporta nomi di 
loealita mulati in epoche successive o che sono addirittura cadute in oblio (e 
non sono poche). Unopera che testimonia un fatto significativo: sebbene na- 
to nel Tagray, il movimenlo ha conosciuto una fasę di notevole espansione 
anche nelle altre regioni delfEliopia ed ha avuto seguaci appartenenti a grup- 
pi etnici non-semiti. La lingua in cui "la Vita dei Padri e dei Fratelli” e siata 
scritta o almeno ricopiata, lascia trasparire la partecipazione attiva di perso- 
naggi la cui lingua mądre non era Tamarico o il ligrino. Gli scribi compren- 
devano elementi che sembrano di origine Hadiya, Walayta o Agaw (p. 47). 
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Ció si evince dagli errori ortografici derivanti dalia inflcssione del Gaoz in 
bocca a ątieste etnie, come ad esempio il persistcntc interscambio Ira il 
primo e il quarto ordine, e.g. per oppurc łA per ^A. E un fe- 

nomeno che offre a G. una giusta ragione per sconfessare "la menzogna” di 
coloro che hanno sostenuto e sostengono che il Go’3z (e non solo la lingua) 
sarebbe un retaggio dci soli popoli tigrini c amara (p. 47). Gli Slefaniti meri- 
tano di essere ricordati e apprezzati per avere fornito un motivo di crescita 
della letleratura "nazionale” (p. 36). G. riconosce che il loro movimento ha 
attirato 1'attenzione di vari studiosi occidentali che hanno utilizzato come 
fonti delle loro ricerche e pubblicazioni "I Miracoli di Maria”, le cronache 
dei re e le vite degli Stefaniti. 

Ritengo inopportuno l’attualizzazione che il presentatore del volume com- 
pie (pp. 13-16); potrebbe indisporre i lettori che si riconoscono nella storia e 
nella cultura delhEtiopia a prescindere dagli "sviluppi” tragici (ma sempre 
opinabili) della storia recente. Tocca nervi ancora scoperti. Magari eon un 
piccolo sacrificio, doveva [pre]valere la regola di saggezza che invita a "non 
mischiare il sacro eon il profano”. Infine, piccole osservazioni su alcune mi- 
nuzie non mancherebbero. I termini stranieri a volte sono trascritti in carat- 
teri Gaaz e altre volte in ąuelli latini. Talvolta si verificano promiscuita orto- 
grafiche, per esempio nelhimpiego delle lettere A/*" e a ąualcuno potrebbe 
sorgere il dubbio se si tratti di meri lapsus calami. A p. 49 abbiamo "łA e due 
pagine dopo a p. 75, nella nota (seconda riga) e anche altrove, c’e Ac 
anziche la forma abituale, /"C (Thomas Leiper Kane, 482). In lavori di tale 
spessore forsę una carta geografica eon i nomi delle loealita in cui i protago- 
nisti si sono mossi ed hanno operato sarebbe stata di grandę utilita soprat- 
tutto per i lettori “a digiuno” delle vicende riportate nel volume. G. non spie- 
ga il significato di nomi stranieri come "tawfin” a p. 166. "La Vita dei Padri e 
dei Fratelli” dice che la corte avrebbe affibbiato al fondatore del movimento 
il soprannome ’3stifa che sarebbe un termine egiziano che denota un demo- 
ne (p. 167). Sarebbe stato importante verificare la presunta origine egiziana 
di tale epiteto, fin qui considerato semplice ipocoristico. 

G. ha il merito di aver presentato unopera seria senza essere duro. A 
volte sa addirittura esprimersi eon uno stile velatamente umoristico. Ne ab¬ 
biamo un esempio nella distinzione che traccia fra chi ha succhiato il Gaaz 
dalie mammelle della propria mądre e chi invece ha iniziato a balbettarlo e a 
scarabocchiarlo in eta avanzata (p. 47) (la formulazione e del recensore). Sa¬ 
rebbe auspicabile che "La Vita di Abba 'Hstifanos” cosi come ąuclla dei 
"Padri e dei Fratelli” venisse pubblicata nelForiginale Ga’az. Senza voler ca- 
dere in una vacua retorica adulatoria (di cui un grandę studioso ąuale G. 
non ha bisogno) e doveroso riconoscere che ąuesto importante lavoro puó 
essere ąualificato adattando la metafora evangelica dcl frutto maturo che 
nasce da un albero buono. 


Tedros Abraha 



478 


ORIENTALIA CHRISTIANA PERIODICA 2004: RECENSIONES 


Apocrypha 

Nicolae Roddy, The Romanian Yersion of the Testament of Abraham. Text, 

Translation, and Cultuml Conlexl, Society of Biblical Literaturę (= Early 

Judaism and its Literaturę, 19), Atlanta 2001, p. x+ 140. 

Un article de Nicolae Roddy («Scribal Intent: Sociocultural Appropria- 
tion of the Testament of Abraham in Eighteenth-Century Romanian Lands»), 
paru dans le premier numero du Journal of Religion & Society [http://www. 
creighton.edu/JRS] en 1999, annonęait deja le titre de sa these a peine sou- 
tenue a runiversite de Iowa: «The Romanian Yersion of the Testament of 
Abraham: Text, Translation, and Context». Approximativement sous le 
meme titre, la SBL publie cette these de doctorat qui compte 140 pages en 
format in 8". 

L’ouvrage s’articule en deux parties. La premiere, intitulće «Text», repre- 
sente — comme le titre l'indique — le volet philologique du travail et livre, 
hormis 1’edition critique de la yersion roumaine du T.Ab., un essai de stem- 
ma codicum de cette tradition textuelle. La seconde partie, sous le titre 
«Context», sattache, elle, a decrire le milieu de proyenance de cette traduc- 
tion — qui s’ayere etre plus qu’une simple yariante — et a degager les Instru¬ 
ments (lexicaux, geographiques, symboliques et aulres) par lesquels cet apo- 
cryphe juif alexandrin du premier siecle fut roumanise. Cette partie est 
structuree en quatre chapitres: «Sociohistorical Context», «Romanian Ap- 
propriation of T. Ab.», «Resonance with Hellenie Culture» et enfin «Function 
in its Sociocultural Context». 

Dans Tintroduction, TA. se propose de repondre a deux desiderata: d’une 
part, fournir une edition critique exhaustiye qui remplaccrait celle, yćtuste, 
de Moses Gaster et, d’autre part, analyser le role joue par le T.Ab. dans la cul- 
ture des Principautes Roumaines du XVIIP siecle, mais aussi sayoir «how 
this and other apocryphal and pscudepigraphical texts functioned in the 
communities that copied and read them». Le premier but est certainemenl 
atteint: alors que Gaster ayait a sa disposition uniquement trois tćmoins de 
la yersion roumaine du T.Ab. (mss. 1151, 1157, 1158 de la Bibliotheque de 
1’Academie roumaine), Roddy en recense — grace aux sayants trayaux de 
Cartojan et de Turdeanu — yingt-six. Neanmoins, les leęons les plus interes- 
santes restent celles des tćmoins deja edites. Quant au second dessein, bicn 
plus ambitieux, le sixieme chapitre se propose de latteindre, mais ayec des 
resultats disculables. 

Ayec un accent particulier sur le «rccensional problem», Tintroduction 
fait le point sur Tetat de la recherche relatiye au T.Ab., depuis la premiere 
edition du texte grec de 1892, due a M. R. James. Pour ce dernier, Toriginal 
grec aurait etc abrege en donnant naissance a la yersion courte representee 
par trois des neuf manuscrits collationnes. En 1986, Er. Schmidt inyerse la 
donnę en postulant 1’anteriorite de cette recension courte (rec. B), qui est 
egalement a la base des yersions slayonnes et a laquelle il attribue une ori- 
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ginę palestinierine. Nickelsburg, quant a lui, revient a la these de James en 
arguant de la resolution par la version courte d’un certain nombrc de pro- 
blemes poses par la rec. A. Enfin, TA. fait etat de l'etude de Kraft, qui esca- 
mote la ąuestion en affirmant que «the view one takes of the ‘recensional 
problem’ is closely intertwined with one's view of the origin of T Ahr and of 
the Jewish and/or early Christian world(s) in which it was thought to have 
originated». Trois autres contributions sont ensuite mentionnees, dues a 
Albert-Marie Denis, Mathias Delcor et Enno Janssen, ainsi que Tcdition de 
Sanders dans les Old Testament Pseudepigrapha edites par Charlesworth. 

Le premier chapitre traite des traditions textuelles des versions roumainc 
et grecque. Ainsi a-t-on pu relever parmi les 26 temoins roumains, 9 vala- 
ques, 2 moldaves, 4 transylvains et 3 provenant de Banat. Une version 
courte, traduite dans la deuxieme moitie du XVE s. d’apres la recension 
grecąue B, est egalement presente dans le fameux Codex Sturdzanus ainsi 
que dans les mss. 2158 et 5299 de la meme Bibliotheque de TAcademie rou- 
maine, ce dernier surprenant par un denouement insolite du T.Ah. La ver- 
sion longue qui fait l’objet de cette etude s’avere ćtre la traduction de la re¬ 
cension D dans la classification de James, traduction effectuee selon toute 
probabilite d’apres un seul exemplaire grec. Selon Roddy, la carriere rou- 
maine de rapocryphe semble avoir debute au monastere de Cernica, dont le 
scńptońum, entre autres, lui a forge la reputation de centre culturel majeur 
de la Yalachie a partir du debut du xviie. Mais il ne s'agit la que d’une hypo- 
these, rien ne le prouve et TA. meme avance un second candidat, Snagov, au- 
tre monastere valaque renomme notamment pour sa typographie active de- 
puis le XVIE siecle. 

Le deuxieme chapitre est dedić a Tedition et a la traduction. L’avantagc 
linguistique de TA. est plutót hien mis a profit et la traduction anglaise en 
temoigne, faisant parfois preuve de prouesse face a une langue aussi com- 
plexe que le roumain pre-quarante-huitard. Mais parfois il se trompe et peut 
traduire «0 ciuda marę ęi minune mare!» par «0 great and strange won- 
der!», ou bien il rendra une metaphore comme «...ęi au vazut nunta fara de 
cale facandu-sa» par «He also saw a wedding party making its way along 
aimlessly®, ce qui n'a rien a voir avec le sens du texte. 

On se demande a quoi sert la «normalisation» alphabetiąue du roumain. 
Si cette pratique pouvait avoir un sens au milieu du XIX' — aussi ideologi- 
que qu’il ait etc—, aujourd’hui elle est tout uniment incomprehensible, sur- 
tout pour un public qui n’a pas plus d’aisance dans le roumain graphie en 
caracteres latins que dans les textes cyrillo-roumains. C’est comme si on edi- 
tait un firman ottoman selon les normes de ronhographe kemaliste. Mais la 
n’est pas le probleme: en derniere instance, une translitteration consequente 
aurait pu faire Taffaire. Or cela n'est pas le cas car, faute de diacrites, la 
marque de l'indćtermination au singulier /u/ ainsi que le i court (/!/) n’appa- 
raissent pas et TA. multiplie les confusions. En voici quelques exemples, rien 
qu'au niveau des incipit: 
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ms. 4278 

p. 11: TrSiul ęi yiia^a patriiarhului 
Avraam 

p. 23: TrSiul ^i yia^a patriarchului 
Avraam 

ms. 1972 

p. 11: Apocalipsul lui Avraam 

p. 23: Cuvant de aratarc din apoca- 
lipsis a patriarchului Avraam 

ms. 2430 

p. 12; Cuvant de arSlarea apoca- 
lipsii a patriiarhului Avraam 

p. 23: Cuvant de arStare din apo- 
calipsis a patriarchului Avraam 

ms. 3162 

p. 11: Cuvantu de arStare [din] apo- 
calipsis a patriiarhului Avram 

p. 23: Cuvant de aratare din apo- 
calipsis a patriarchului Avraam 

ms. 1151 

p. 9; Cuvantu de arStare pildelor i 
pentru pSrintele Avraam pa- 
triiarhul blagosloveęte 

p. 23; Cuvantu de aratare, pildelor 
pentru Avram, patriiarhul blago- 
soveęte 

ms. 2339 

p. 10; Via(a ęi petrecerea pSrintelui 
nostru Avraam 

p. 23: Via^a ^i petrecera parintele 
nostru Avraam 

ms. 4252 

p. 11: Cuvant la moartea patriar- 
chului Avram 

p. 23: Cuvant la moartea patriar¬ 
chului Avraam 


II n’y a pratiąuement qu’un seul titre, celui du ms. 1158, qui est transcrit 
de la meme faęon. 

Tout au long de la lecture du texte roumain, on se pose naturellement la 
question «que donnę le manuscrit?» Est-on devant des łectiones difficiliores, 
des hapax, ou bien est-ce de Tinattention de la part de 1 editeur? On ne peut 
pas le dire car aucun fac-simile naccompagne 1 edition. 

Le troisieme chapitre, qui ouvre la seconde partie, s’interesse au contexte 
socio-historique. C’est un tableau d’ensemble de Thistoire des Principaules 
Roumaines, de leur structure sociale et du monachisme, cense repondre aux 
interrogations suscitees par quelques interpolations et variantes de la ver- 
sion roumaine. Le chapitre debute, sous le titre «Methodology», par un pa¬ 
norama de rhistoriographie roumaine. On apprend ainsi que les sources 
premieres sont eparses et qu'il n’existe pratiquement pas d’etudes serieuses 
sur le XV11P roumain faites par des Roumains puisque d’un Jorga nationa- 
liste on est passe, sans transition ni nuances, a la reecriture marxiste de This- 
toire, qui, elle, serait illisible donc inutilisable. Roddy n’est pas le premier a 
tenir de tels propos, il est tout de meme surprenant que les obsessions qui 
furent celles de toute une generation de Temigration persistent encore. Si les 
travaux de 1’historiographie dite engagee ne trouvent pas grace aux yeux du 
chercheur americain, il n’hesite pas a citer Seton-Watson et Wilkinson (ce 
dernier avec un titre du 1820), dailleurs les deux seuls ouvrages d’une cer- 
taine visibilite, avec celui de Hitchins, ecrits par des Anglo-saxons. Un coup 
d’oeil jete sur les notes infra-paginales montre que des etudes d’archives telles 
que FI. Constantiniu, Relaliile agrare din fara Romdneascd in secolul al 
XVni-lea (Bucarest, 1972), V. Mihordea, Relalide agrare din secolul al XVIII- 
lea in Moldova (Bucarest, 1968), §. Papacostea, Oltenia sub stdpinirea aus- 
triacd (1718-1739) (Bucarest, 1971) ou A. Pippidi, Hommes et idees du Sud- 
Est europeen a l’aube de l'age modeme (Bucarest-Paris, 1980) sont complete- 
ment ignorees. Les omissions ne s’arretent pas aux seuls ouvrages juges ideo- 
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logiąuement parasites; une rćference capitale pour la periode, les actes du 
Symposium «L’epoque phanariote», 21-25 octohre 1970. A la memoire de 
Cleohule Tsourkas (Thessaloniąuc, 1974) ou bien La. Grece au temps des Lii- 
mieres de Th. Dimaras (Geneve, 1969) sonl passees sous silence. 

Ce bref chapitre necessite pourtanl ąueląues autres remarąues dordre 
historiąue. Dans le paragraphe qui traite de leducation dans les Principautes 
Roumaines, le XV^ siecle est pris comme repere pour rapparition des ecoles. 
Or la premicre institution denseignement, YAcademia vasdiand aupres du 
monastere de Trel lerarhi a lassy, n’est fondee qu'en 1691, suivie en 1694 en 
Yalachie par YAcademia domneasca de Saint-Saba, a Bucarest, et ceci est un 
fait etabli, A la meme page 68, il est affiime que sur le christianisme des 
premiers siecles en Dacie, on est depourvu de renseignements: tous les tra- 
vaux spćcialises, sans exception, dćmontrent le contraire. 

Le quatriemc chapitre analyse les moyens par lesquels sest operee la 
roumanisation du T.Ab. Le volet linguistique de ce processus fait appel a son 
tour a plusieurs mecanismes; reification des elements narratifs (due, dixit 
Roddy, a la traduction du grec — langue abstraite — en une langue concrete 
comme le roumain «for which Latin is the lingua matemah sic), raccourcis- 
sement et paraphrase, et enfin «oralisation» du recit. L’A. met aussi en ćvi- 
dence une appropriation geographique: si dans le texte grec (rec. A) 
Abraham «avait dresse sa tente au carrefoiir du Chene de Mambre» (5puóę 
rfję MapPpfję), la version roumaine affirme que «sa demeure etait pres de 
Driea cea neagrd, au carrefour des chemins que frequentent les etrangers». 
Le lerme meme de driea est un hapax legomenon et, par voie de consć- 
quence, le toponyme n’a pas d’attestations. Gaster laYait explique de la ma¬ 
nierę la plus immediate, en considerant que neagra Iraduit Tadjectif paupp, 
corruption de MapPppę, et que driea n’est, faute de comprehension, qu’une 
transposition de 5puę/5puóę. Et TA. a raison de youloir chercher une autre 
solution que celle de son predecesseur, sauf que 1’argumentaire est fanlai- 
siste; driea serait un xenisme calque sur 5pia (pl. de 5pioę, «taillis») ou bien 
sur 6puę, ce qui fait de Driea cea neagrd un nom de yillage qui se traduirail 
par «La foret noire» ou «Le chene noir». De surcroit, la leęon diea est liee 
dans celte meme demonstration a 5ór| («calamite, malheur®) et serait censee 
refleter la propension du Roumain pour la lamentation funeraire. Cea neagrd 
n'echappe pas non plus a la speculation; on est renvoyć a une chronique per- 
sane qui raconte l’invasion mongole de 1241 et mentionne les «Valaques 
noirs»! Pourquoi ne pas accepter la version de Gaster? Driea nest evidem- 
ment rien dautre qu’un barbarisme et sa source nest pas loin: cest bien le 
5puę/5puóę de 1'original. La desinence feminine du lexeme roumain dit tout: 
ce nest quc le feminin 5pCę qui pourrait en rendre comple. Quant a ladjectif 
paópr) qui remplace Map|3pf|ę, il est vrai que l’on imagine malaisemenl que le 
traducteur ait pu ignorer ce locus classicus, mais qui nous dit quc Ton n’a 
pas la rintervention ulterieure d’un copiste? 

Enfin, ce meme chapitre consacre quelques reflexions a Tappropriation 
sociale du T.Ab. par le biais d'une interpolation {^i priimea calatori, hogap, 
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saraci, domni, impdrafi, hoieri, holnavi, slahi, vecini..., «Et il recevait voya- 
geurs, riches, pauvres, princes, cmpereurs, boyards, malades, faibles, voi- 
sins...») et met justement en lumiere un Abraham roumain, prolotype du 
bon boyard. On ne saurait ne pas signaler un nouveau dćrapage de lecturc: 
le yenoyeę de la version grecąue est traduit correctement en roumain par ve- 
cini («voisins»), terme qui portait aussi, a Icpoąue feodale (donc au XVIIb 
encore), la connotation de paysans assujettis a un seigneur, sens que TA. 
prend serieusement en discussion. Mais il oublie qu’il est devant une traduc- 
tion et la ou il y a idenlite semantique dans la source et dans la traduction, il 
n'y pas de place pour les gloses. 

Le titre du cinquieme chapitre annonce une misę en parallele de motifs 
«hellenes» et roumains. Mais d’hellene il n’y a que tres peu la-dedans et le 
chapitre se transforme au fur et a mesure en une esquisse de Timaginaire 
thanatique a partir de Tantipuite jusqu’au «Septieme sceau» de Bergman, 
pour deboucher sur le folklore roumain. L'idće que Ton essaie de demontrcr 
nest guere nouvelle: la vie et la mort constituent dans les cullures balkani- 
ques un continuum. De surcroit, TEurope Orientale aurait fait de la mort un 
simple agent de la providence, un personnage parfois bouffe mais jamais 
malintentionne, alors que TEurope Occidentale (et du coup Centrale aussi) 
en gardę encore une image terrifiante, relique d’un Moyen-Age eprouve. La 
perspective tenle, mais la comparaison est faussee demblee car d’un cóte on 
discute d’un folklore (expression informelle de lethos) transcrit tani bien 
que mai au XIX‘=, et de Tautre on se refere a fart cultive du Moyen-Age ou dc 
la Renaissance, qui ne saurait elre en desaccord avec un dogmatisme chre- 
tien doffice. En passant en revue la balade Miori{a, qui renvoie au mylhe dc 
la mort en tani que mariage tellurique, ainsi que deux conles populaires, l’A. 
essaie de mcttre en exerguc la sensibilite particulierc des Roumains pour la 
mort, qui serait la clć de lecture pour le T.Ah.Ro. Cette problematique le 
mene naturellement, et sans qu'il le veuille, aux theses de la philosophie dc 
la culture, tellcs qu’elles ont ete promues par la generation de rentre-deux- 
guerres, de Blaga jusqu'a lecole de Nae lonescu. Nonobslant des formula- 
tions aujourd’hui intenables (e.g. Tobsessionnelle «eastern Europeari world- 
view» qui fait penser a Tideologie panslaviste du XIX'), il y a du vrai dans le 
cocktail de motifs et d’idćes de ce chapitre. Mais TA. n’arrive pas a dćgager 
des archetypcs et le seul principe de coherence de ce bric-a-brac semble etre 
la «resonance» de ses composants. 

Enfin, le sixieme chapitre s’attache au «fonctionnement» (autre fetiche 
de l’A.) du texte dans la societe roumaine du XVIII'. 

La bibliographie est heteroclite. Nombre de titres en langues roumaine et 
franęaise sont mai orthographies, de meme que certains noms d'autcurs, ce 
qui est aussi le cas dans les notes de bas de page. Une lisie de corrigenda se¬ 
rait trop longue pour etre dressee ici. Signalons rapidcment aussi quelques 
erreurs de composition du grec; ęśyouę pour ^eyouę (p. 78); (ptLóęeyoę pour tpi- 
Ló^eyoc; (p. 79). Le corpus dełecti de la p. 101 n'est qu’un corpus delicti et le 
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roum. letopLse( etant neutre a comme pluriel ktopiseie et non letopisep 
comme il apparait a la p. 102. 

Clair et concis, le lecteur americain trouvera le livTe utile et informe. 
Tout ce que TA. sefforce de demontrer a travers des excursus dans des do- 
maines aussi vastes que diversifies est dit par les folkloristes roumains de- 
puis des decennies. Le public savant aura par contrę la possibilitć de consul- 
ter un des temoins roumains du T.Ah. 


V. Ghica 


Archeologica 

Yincenzo Ruggieri et Al., Il golfo di Keramos: dal tardo-antico al medioevo hi- 

zantino, Rubbettino Editore, Soveria Mannelli 2003, pp. 441, with black- 

and-white and colour photographs, plans and maps. 

While Aphrodisias, the Capital of the province of Caria, bas been thc 
subject of intensive and essential study for a good while now, the provincial 
corners of the province have not necessarily received the attention that this 
rich and varied area merits. Yincenzo Ruggieri and like-minded colleagucs, 
however, have been applying themselves over the last decade to bringing to 
light the highly interesting evidence for a secondary region of Caria. The 
summation of that period of careful work and analysis, II golfo di Keramos, 
provides scholars from different fields with a sophisticated tool of study. The 
area under study is demarcated by the gulf in southwestern Turkey, Kos 
situated at its mouth, and known far belter for its classical sites, namely 
Halicarnassus and Cnidus. But Ruggieri and his colleagues have madę the 
case for a focus on the later period and smaller centres. For the gulf itself 
was scarcely mentioned in the primary sources, and yet hard work on the 
ground, as it were, revealed not only long-term habitation, not surprisingly, 
but also extraordinarily interesting materiał remains. The thorough exami- 
nation of the materiał has yielded, despite the paucity of textual materiał, a 
very evocative picture of Late Antique and Byzantine life on the north coast 
of the gulf. The result is a splendid example of a non-excavating regional 
study, which presents really very useful and compelling evidence for other 
scholars to bring to bear on their own related studies. 

The modę of presentation of the materiał is accessible. The study begins 
with essays on the landscape, geography and historiography of the area, 
which set the table for the morę detailed chapters to follow. The middle of 
the book is taken up with specific unpacking of the strikingly extensive 
monumental materiał found at the main urban centrcs of the north shore, 
Keramos and Alakisla, and then on to the smaller sites east and west of 
Keramos. The types of buildings, their preservation and design are laid out 
clearly and at length; the discoveries madę by these scholars are remarkable. 
One must admit immediately. The architectural plans are newly drawn and 
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excellent. Most of the remains slay evocative, reduced and re-used as they 
often are, but some of thcse buildings are yery striking indeed, especially at 
Alaksila, where the walls stand to a considerable height. The sculptural finds 
are catalogued in another chapter, and they comprisc over seventy finds, 
scarcely published before, of various types (fragments of cornices, parapet 
slabs, epistyles, columns, pilasters, for the most part), here in usefully laid- 
out entries; dates are not generally vcntured, but all are treated as falling in 
Early and Middle Byzantine periods. The mosaic and fresco found at various 
sites are described in great detail in the following chapter, and some fasci- 
nating subjects, though faded and fragmentary, are found, for example a 
personification of Eirene, or peace, which is of superb ąuality. These chap- 
ters are all written by Ruggieri and his Italian colleagues in that language, 
but the finał chapter, on the inscriptions found in the area, is in German and 
English. The inscriptions are presented in an ideał fashion, with photo- 
graphs, transcriptions (though not translated) and references. The epigraphy 
is used in the earlier chapters to discuss the transition in the area from Late 
Antiąue to Early Byzantine society. The evidence is not extensive, but it is 
used to good effect. Finally, short summaries are provided in French, Eng¬ 
lish and Turkish. Throughout, the illustrations (black-and-white and colour 
photographs, some new and some from earlier studies, and plans and maps) 
are remarkably extensive and informative, though the numbering system is 
Ycry elaborate and not always elear. The book also includes two indices, the 
Greek index being quitc useful, but the ‘indice dei nomi’, the łonger of the 
two, is indeed not as deep as one might like. 

This deficiency is a symptom for a broader ąualification one can make 
about the usefulness of this study. One can surcly not fault the authors for 
their industry and diligence, nor for their intelligent discussion of the mate¬ 
riał under study, but the book is not nearly as penetrable as one could ask. 
For the archeologist, this book is a necessary study to examine and to take 
into consideration for futurę work; it is a foundational study for Anatolian 
archaeology of the Middle Ages. And yet other scholars, with less directed in- 
terest, may find the book rather overwhelming and unfortheoming. The lan¬ 
guage is largely lucid, even elegant, but not always erring on the side of di- 
rect, capitulating statements. The chapters do not end with nicely drawn 
synthetic sections, which would help the interested but constrained reader to 
draw conclusions. The book is over 400 pages long, and it does demand a 
certain commitment on the part of a morę generał reader to find particular 
information. It is, then, a scholarly book meant for specialists, and yet the 
work done here deserves a wider audience than such a book normally draws. 
Perhaps the authors might also produce a morę generalist study as well, 
along the lines of the synthetic studies on Pylos (Sandy Pylos, ed. J. L. Davis, 
1998) or Chersoń (Crimean Chersonesos, ed. J. C. Carter, 2003). These stud¬ 
ies are morę diachronic than this study on Keramos aims to be, but the re¬ 
mains here are no less interesting, perhaps, and the freseoes, mosaics and 
architecture from the Byzantine period are, if fragmentary, nonetheless morę 
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fascinaling tor reasons of their previous obscurity to specialists and gencral- 
ists alike. That gift to the varied community of people interested in aspects 
of Anatolian ctillure and society of Lale Antiąuity and of the Middle Ages is 
most notable in the end, for ihis book lays the fouridation for synthesis ol' 
many specific and related aspects of Byzanline history. 

G. Peers 


Byzantinica 

Nil Cabasilas, Sur le Saint-Esprit. Introduction, lextc criliąue, traduction el 

notes, par le Hieromoine, Theophile Kislas, Theologic byzantine, Les 

Śditions du Cerf, Paris 2001, pp, 494. 

Il libro di Nilo Cabasilas, Trattato sullo Spirito Santo, e qui edito, tradotto 
e annotato da Theophile Kislas. II conteslo ć ąuello di Bisanzio nel XIV seco- 
lo. Il pensiero dominantę e ąuello di Gregorio Palamas, eon gli echi di Ata- 
nasio, Cirillo d’Alessandria, Basilio di Cesarea, Gregorio di Nazianzio, Gre¬ 
gorio di Nyssa. Le discussioni vertono in particolare sulla processionc dello 
Spirito Santo. La prima considerazione dcl curatore e rivolta al ąuadro stori- 
co del periodo hizantino (10-37). Descrizione delle opere secondo la conce- 
zione teologica e dogmatica di Nilo Cabasilas (41-71). La parte centrale del- 
l’opera sviluppa e iraduce il Trattato sulla processionc dello Spirito Santo (83- 
91), nei Discorsi sullo Spirito Santo, il cui testo originale greco, e posto a 
fronte della iraduzione francese c relativc notę di approfondimento (171- 
417). Ouesto di Kislas, si presenla come un lavoro impegnativo, scorrevolc 
nella lellura, offrendo nel contempo un ąuadro ampio del pensiero cabasi- 
liano, e della ąuerelle di Barlaam e di Gregorio Palamas, sul Metodo teologico 
(124-135). Un capitolo e dedicato alla tradizione manoscritta sulla proceisio- 
ne dello Spirito Santo (150-168), tra il XIV e XVII secolo. II curatore offre ai 
lettori, un ąuadro organico di tutte le problematiche di varia natura, come 
l’influsso del pensiero di Nilo Cabasilas sulla cultura spirituale e teologica del 
tempo (140-145), il confronlo: Concilio di Firenze e Cabasilas (146-151), fino 
alla ąuestione sul Filioąue latino (150-151). Theophile Kislas fa conoscere 
Nilo Cabasilas e il suo pensiero. La parte storica apre alla conoscenza degli 
sYiluppi teologie! e dogmatici delle problematiche bizantine prima e dopo il 
XIV secolo. La crisi politica e storica non ferma la teologia di Gregorio Pa¬ 
lamas. Kislas dedica 4 capitoli alle formę del pensiero teologico dogmatico 
de! Cabasilas, degli element! del tempo, delle problematiche patrisliche e 
spirituali antecedenti e seguenti, come le ąuestioni legate alla Chiesa Bizan- 
tina prima e dopo i! XIV secolo. Nilo Cabasilas si presenta come il grandę 
umanista che difende e leorizza Yesicasmo (45-50), dai punli di vista leologi- 
co c spirituale. L’esicasmo e una dimensione anlica, che si prospelta solto 
nuove formę, proprio nel XIV secolo, come rinnovamento dello Spirito (19- 
71; 75ss.). Kislas fa osscrvare, che il Trattato sullo Spirito Santo, e considera- 
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to ii piu completo che sia stało mai redatto (52), (81-87). L'obiettivo di Nilo 
Cabasilas, e di contrapporsi vittoriosamente alle teońe tomiste (88-152). II 
Cabasilas, una delle maggiori personalita del suo tempo (57), e uomo di 
chiesa e teologo geniale (58) noto per i suoi scritti contro i latini (59-75). I 
Discorsi di Cabasilas, si aprono eon principi metodologici, circa la proces- 
sione dello Spirito Santo, contro le tesi dei Latini (175-230) in favore del Fi- 
liogue (231-291; 395-411) e del pensiero di Tommaso d’Aquino (411-417). Ki- 
slas, conclude il suo lavoro, introducendo una serie di tavole di paleogmfia 
greca, per 23 pagine per mostrare i componimenti di Nilo Cabasilas (463- 
469), della scuola cabasiliana (470 ss.), e dei copisti (474-489). Theophilo 
Kislas, al momento uno dei maggiori specialisti del settore, dedica le sue ri- 
cerche a Nilo Cabasilas, confuso troppo spesso eon il nipote Nicola Cabasi¬ 
las, le cui opere rimasero per molto tempo inedite; ora il Kislas recupera 
ąuesta grave lacuna eon sistematicita e impegno. Auspico futurę traduzioni 
in lingua italiana, delle ricerche di Theophilo Kislas. 

A. Celia 


Manuele Crisolora, Le due Romę. Confronto tra Roma e Costantinopoli. Con 

la traduzione latina di Francesco Aleardi. A cura di Francesca Niutta. 

(= 2000 Viaggi a Roma, 7), Patron Editore, Bologna 2001, pp. 96. 

Im Rahmen einer reicheren Dokumentation uber die Yergangenheit 
Roms (1300 bis 1870) wurde dieser Bricf eines der letzten byzantinischen 
Botschafter in Rom, wahrscheinlich aus dem Jahre 1411, an Kaiser Manuel 
II. Palaiologos herausgegeben. Kurz nach dem Fali Konstantinopels an den 
ttirkischen Sułtan Mehmed II. hat ihn Francesco Aleardi (1454) im Zuge der 
Yorbereitung eines Kreuzzuges ins Lateinische iibersetzt. Die italienische 
Ubersetzung folgt einem gricchischen Autograph des Yerfassers, Manuel 
Chrysoloras (t 15.4.1415), Griechischlehrer in Italien, besonders in Florenz, 
dann akkreditiert am Hofe Papst Johannes’ XXIII.; die nicht immer wortli- 
che lateinische Ubersetzung basiert auf einer der erhaltenen Handschriften. 

Die Beschreibung der beiden Stadte, die nicht zum ersten Małe publiziert 
wird, ist in die Bemuhungen der Epoche um Hilfe fiir die eingeschlossene 
Stadt am Bosporus und die angestrebte Kirchenunion einzuordnen. Rom ist 
gekennzeichnet ais die Stadt der Apostelfiirsten Petrus und Paulus, symboli- 
siert durch die Peterskirche, aber die Frage des papstlichen Primats ist eher 
umgangen. Konstantinopel, das fast schon unrettbar von den Tiirken einge- 
kesselt ist, wird immer noch ais die kulturell uberlegene Kapitale gesehen, 
ein historischer Irrtum, den schon der byzantinische "Ministerprasident” 
und Ubersetzer der lateinischen Hochscholastik (Thomas von Aquin), Deme- 
trios Kydones (t 1398), Jahrzehnte zuvor ais tragischen Irrtum seines Yolkes 
angeprangert hatte. 

Alles in allem, eine willkommene und nutzliche Ouellenedition mit aus- 
reichender Einleitung und Bibliographie. 


G. Podskalsky, S.J. 
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Gerhard Podskalsky, Von Photios zu Bessarion. Der Yorrang humanistisch ge- 
prdgter Theologie in Byzant und dereń hleihende Bedeutung. Mit Geleitwort 
von Erich Lamberz, Munchcn, Harrassowilz Yerlag, Wiesbaden 2003, 
101 S. 

Die These, die P. im Untertitel erklart, wird im Yorwort ais eine Korrek- 
tur der einseitigen („Monopolstellung") neopaJamitischen Welle in den letz- 
ten Jahrzehnten erlautert (S. 9). Dabei wird nicht beabsichtigt, alles, was 
Liber Humanismus schon geschrieben worden ist, zusammenzutragen (S. 
13). Es geht in der Tat um etwa 60 Theologen, die seit 70 Jahren wegen der 
Yorherrschaft der Theologie des “ungeschaffenen Lichles” im Lichtschatten 
stehen (S. 13). Gleichzeilig widersteht P. Tendenzen, Palamas oder Symeon 
den Neuen Theologen ais Humanisten zu vereinnahmen — „plumpe Yersu- 
che", die nicht iiberzeugen konnen (S. 13f.). Unter den Yertretern einer hu¬ 
manistisch gepragten Theologie in Byzanz (9.-15. Jh.) sind u.a. Photios, Leo 
der Philosoph, Michael Psellos, Johannis Italos, Niketas von Herakleia, The- 
ophylaktos v. Achrida, Nikephoros Blemmydes, Georgios Akropolites, Gre- 
gorios II. Kyprios, Johannes XI. Bekkos, Konstantinos Melctiniotes, Nike¬ 
phoros Kallistos Xanthopulos, Theodoros Metochites, Barlaam von Semi- 
nara, Nikephoros Gregoras, Gregorios Akindynos, Demetrios und Prochoros 
Kydones, Manuel Kalekas OP, Maximos Chrysoberges OP, Isidoros v. Kiev, 
Eugenikos v. Ephesos, Kardinal Bessarion, Gennadios II. Scholarios und Jo¬ 
seph V. Methone (Johannes Plusiadianos) zu nennen (S. 16-18). Allerdings 
gelten manche unter ihncn ais Heilige, andere wiederum ais Haretiker. 

Uber einer allgemeinen Yerwurzelung in der griechischen Patrologie 
hinaus steckt die allseitige Hochschatzung der Freundschaft hervor, wie sie 
im Briefwechsel zwischen Olympia und Johannes Chrysostomos zu Tage 
tritt (S. 201.) und bei der Thematisierung von der Philanthropia Gottes in Je¬ 
sus Christus ihre Begriindung findet. Gregor von Nazianz schreibt an scinen 
Freund Basilius: “Zwischen uns gab es den Neid nicht...” (S. 211.). Zu dieser 
Hochschatzung der Freundschaft tritt eine wechselseitige Kritik; amiciis 
Plato, magis amica veritas\ Margunios betont die Notwendigkeit freund- 
schaftlicher Sachkritik (S. 37). Auch wenn sie faktisch nie Freunde gewesen 
warcn, bezichtigte Psellos Kerullarios des Neuplatonismus (S. 39f.). Fiir 
Demetrios Kydones ist der Palamismus eine geistige Yerwirrung. Gennadios 
II. Scholarios wieś die undifferenzierte Ubersetzung des procedere in Augu- 
stinus’ "De trinitate" bei Maximos Planudes (eKTtopeńeoOai - ttpoieyat) (S. 43). 
Gregorios von Nazianz wurde in patristischer Zeit und nachpatristischcr 
Zeit Yielfach studiert und yerherrlicht (S. 44f.). Bei den humanistischen 
Theologen genoss Basileios d. Gr. aus vcrschiedenen Griinden Hochachtung 
(S. 46f.). Aber wahrend Gregor von Nazianz eine herausragende Sonderstel- 
lung behauptet, bleibt Gregor von Nyssa, der "groBte” Theologe unter den 
drei Kappadoziern, im Hintergrund (S. 52). Im 11. Jahrhundert erhielten die 
beiden andcren und Johannes Chrysostom durch die Einsetzung des Festes 
der drei Hierarchen am 30. Januar durch Metropolii Johannes Mauropus ci- 
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nen zusatzlichen Schub (S. 53). Was die Einbeziehung aritiker Mytben zur 
Deutung der cbristlicben Heilsmysterien angebt, wird zu H. Rabners Grie- 
chtsche Mythen in christlicher Deutung und Symbole der Kirche hei den Kir- 
chenvatem gesagt, dass sic einen ganzen Literaturzweig in Frankreicb und 
Deutscbland gescbaffen baben (S. 62). Wicblig ist die Briicke, die zwiscben 
Moncbtum und Pbilosopbie gescblagen wird (S. 66). Die Rezeption des 
Tbomas bei Gennadios ist bemerkenswert (S. 69). P. bebauptet gegcn eine 
oberflacblicbe Meinung, dass es an der Zeil ware, anstatt der dauerbaften 
damnatio memońae der Gegenpartei dereń purificatio anzustreben, wie es 
Johannes Paulus II. am 30.10.1992 beim Galileo Galilei unternommen hat. 
Georgios Pacbimeres (t c. 1310) kritisierte die bodenlose Unwissenbeit der 
bzyantiniscben Gesandten zum Heiligen Stubl binsicbtich lateinischer 
Tbeologie und Kircbe (S. 71). Micbael Pscllos konntc sicb nur durcb den 
Yerwcis auf das Yorbild der Kappadokier retten, was scinem Schiller Johan¬ 
nes Italos nicht gegonnt war (S. 72). Zwei Jahrhunderte spater wurde gegen 
eine ganze Reihe humanistisch gebildeter Landsleute wie Barlaam und Pro- 
choros Kydones angegangcn (S. 74). Die hospizahnliche Einrichlung "Basi- 
lias” des Basileios d. GroBen, Nachweis des sozialen Engagements der huma- 
nistischen Theologen in Theorie und Praxis, wurde in der Form eines 
sozialen Klosterannexes auch im Mitlelalter nachgeahmt (S. 77-80). Ais Ge- 
heimtyp einer ausgewogenen, tiefgreifenden byzantinischen Mystik ragi Ni- 
kolaos Kabasilas heraus. Er wurde erst 1984 heiliggesprochen worden und 
gilt ais einer der acht Fleiligen, die auch Humanisten waren (S. 82f.). 

In seiner Kritischen Ruckschau findet es P. schwierig, eine Gesamtcha- 
rakteristik der humanistischen Tbeologie zu geben (S. 85). Er will dennoch 
nur noch einen Zug hinzufiigen, diesmal gegen Y. Losskys Kritik an der an- 
geblich westlichen Idee der Nachfolge Christi. Unler Hinwcis auf I. Hausherr 
fiihrt P. sie patristischerscits auf die Passion des Bischofs Polykarp von Smy¬ 
rna (t c. 167) zurtick (S. 85f.). P.'s Methode ist es also, halb vergessene 
Wahrheiten in Erinnerung zu rufen, wie aus dem Yerhaltnis des Papstes Leo 
X. zu Martin Luthers Auslegung des Magnifikat und des Nikodemos Hagiori- 
tes zu den Exerzitien des hl. Ignalius Loyola herausgelesen werden konnten 
(S. 87). Zum Schluss betont P., dass es nicht darum geht, eine Monopolan- 
spruch durcb einen anderen zu ersetzen, sondern allein darum, neben der 
monaslistisch-mystischen Ausrichtung eine gleichfalls in der Tradition der 
byzantinischen Tbeologie wurzelnde humanistichc Richlung zur Geltung zu 
bringen (89). 

Wie beim sonstigen Schaffen des Autors erwirbt man sicb mit dieser sei- 
tenmassig mageren Arbeit eine wahrhafte Enzyklopadie in Miniatur, sodass 
sie nicht nur zu lesen ist, sondern auch zu konsultieren. Frcilich wird sie 
auch wegen ihrer gegen den Trend gehenden Urteile zum Widerspruch rei- 
zen. Welch eine Gelehrsamkeit sie kennzeichnet, kann man z.B. an S. 62f 
sehen. Wie E. Lamberz im Geleitwort bemerkt, hat P. Arbeiten geliefcrt, die 
fur die Forschung spat- und nachbyzantischer Zeit Slandardwerke geworden 
sind. Dabei tritt er durcb seine eigene Wertung einer Richtung entegegen. 
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die die monastische Dimension ais uberwiegend ansieht (S. 7f). Aber daraus 
sollte man keine Kriegserkarung heraushoren, sondern nur ein Angebot zur 
gegenseitigen Erganzung. 

E. G. Farrugia, SJ. 


J. Thomas (ed.), Byzantine Monastic Foundation Documents. A Complete 
Translation of the Surviving Founders’ Typika and Testaments, ed. by J. 
Thomas and A. Constantinides Hero, with the assistence of G. Constable, 
translated by R. Allison, A. Bandy, G. Dennis, G. Fiaccadori, C. Galatario- 
tou, I. Iliev, P. Karlin-Hayter, R. Jordan, L. S. B. MacCoull, T. Miller, J. 
Munitiz, S. Reinert, N. Patterson Śevćenko, A.-M. Talbot, J. Thomas, wi- 
th an administrative commentary by J. Thomas, voll. 1-5, Washington, 
D.C. 2000, pp. XLix + 2021. 

Quest’eccezionale opera prodotta in 5 volumi rende certamente un servi- 
zio tanto essenziale ąuanto funzionale a tutti gli studiosi e studenti interes- 
sati al complesso, variegato e, per molto versi ancora, sconosciuto monache- 
simo bizantino. Laccesso reso piu facilitato, grazie alla traduzione inglese, 
alle fonti originali gia pubblicate (grcche e ąualcuna in slavo; un criterio di 
edizione e stało ąuello di evitare testi manoscritti), ma spesso edite in riviste 
o pubblicazioni di difficile reperimento, sara di immenso ausilio per accede- 
re alle sorgenti del monachesimo (il vol. 5, ricco di indici, aiuta a districarsi 
fra lo sterminato accumulo di materiale documentario; Tuso costante atluato 
sulla translitterazione della prosopografia e dei termini tecnici greci aiuta 
anche nella consultazione delfindice generale). I testi tradotti, in tutto sono 
61 e vanno dal VII al XV secolo, sono documenti fondanti (typika di fonda- 
zione), relativi cioe a atti giuridico-amministrativi circa una fondazione mo- 
nastica. Ne sono esclusi, per attenersi a ąuesta natura documentaria, tutti 
quei typika relativi alla vita e a usi liturgie! che, se inclusi, avrebbero appor- 
tato non soltanto un doppio numero di volumi, ma un enorme ammasso di 
dati, separęiti fra loro, di procedurę ed usi rituali legati alle liturgie da ottem- 
perare in determinati giorni in ciascuno dei monasteri. 11 concetto stesso di 
atto costiluzionale di fondazione (ąuesto a volte il senso del documento, 
detto anche testamento, regole [canoniche]) suppone un tipo di monache¬ 
simo ormai divenuto classico nelhimpero, ąuello cenobitico: il typikon, dun- 
que, serve a regolare la vita, non solo amministrativa, ma ąuotidiana della 
comunita. Certo, il numero dei monaci non c standard, e varia nei secoli 
come neirimportanza maggiore o minore della fondazione; si va da un pic¬ 
colo gruppo di 3-5 monaci a circa 700 (nella Lavra atonita [vol. I, p. 287]). 
V’e, e lo si fa notare, una sproporzione numerica fra documenti anteriori 
all'XI secolo e ąuelli posteriori a quest'eta; ció c dovuto non solo ad un’atti- 
tudine di maggiore attenzione e salvaguardia giuridica verso una fondazione 
esperita nei piu tardi secoli medievali, ąuanto al fatto che i primi secoli ave- 
vano alcune di ąuesle "regole” a se stanti, ma immesse nella stessa fonte 
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agiografica relaliva al lotidatore. La prefazione generale allopera e Tintrodu- 
zione piu specifica, in rapporto allc tematiche espresse nei documenti, sono 
ben redaltc e presentano la retrospettiva storica dci temi che i lesti affronta- 
no. Ci preme dare in brcve i punti metodologici usati nella scella dei lesti: 1) 
si offrono solo testi gia apparsi in forma stampata; 2) testi dal VII al XV se- 
colo; 3) la geografia include Turchia, Grecia, Italia meridionale e Palestina; 
4) i testi sono in greco e due in paleo-slavo ecclesiaslico; 5) si escludono i 
typika liturgici; 6) i documenti del Commonwealth bizantino, cioe sono 
esclusi i principati di Russia e di Serbia; 7) sebbene 3 testi (Apa Abraham, 
Euthymios, Eleoussa Inv.) non si accordano eon i principi su indicati, sono 
qui considerati per le loro peculiari ąualita ritenute imporlanti nella com- 
prensionc degli altri. Ciascun documento tradotto (e qui il lavoro dei curato- 
ri e stato eccellente nel bilanciare le traduzioni dei diversi traduttori), inol- 
tre, presenta, eon la traduzione, le seguenti fasi redazionali: 1) titolo del do- 
eumento e nome del traduttore; 2) data; 3) edizione usata; 4) i manoscritti 
delledizione e altre eventuali traduzioni precedenti; 5) bibliografia essen- 
ziale sul documento; 6) breve storia della fondazione per cui s e scritto il do¬ 
cumento; 7) una buona analisi del documento slesso. 

Ouesli sono i documenti presenti nel vol 1 (di VII-XII sec.): 1) Apa Abra¬ 
ham: Testament of Apa Abraham, Bishop of Hermonthis, for the Monasteiy 
of St. Phoibammon near Thebes, Egypt, ed. da L. S. B. MacCoull; 2) Pantelle- 
ria: Typikon of John for the Monastery of St. John the Forerunner on Pantel- 
leria, ed. da G. Fiaccadori; 3) Theodore Studites: Testament of Theodore the 
Sludite for the Monastery of St. John Stoudios in Constantinople, ed. da T. 
Miller; 4) Stoudios: Rule of the Monastery of St. John Stoudios in Constanti¬ 
nople, ed. da T. Miller; 5) Euthymios: Testament of Euthimios for the Mona¬ 
stery of Psamathia and Ta Agathou, ed. da P. Karlin-Hayter; 6) Riła: Testa¬ 
ment of John of Rila, d. da I. Iliev; 7) Latros: Testament of Paul the Younger 
for the Monastery of the Mother of God tou Stylou on Mount Latros, ed. da 
G. Fiaccadori; 8) John Xenos: Testament of John Xenos for the Monastery of 
the Mother of God Antiphonetria of Myriokephala, ed. da G. Fiaccadori; 9) 
Galesios: Testament of Lazarus of Mount Galesios, ed. da P. Karlin-Hayter; 
10) Eleousa: Rule of Manuel, Bishop of Stroumitza, for the Monastery of the 
Mother of God Eleousa, ed. da A. Bandy; 11) Ath. Rule: Rule of Athanasios 
the Athonite for the Lavra Monastery, ed. da G. Dennis; 12) Tzimiskes: 
Typikon of Emperor John Tzimiskes, ed. da G. Dennis; 13) Ath. Typikon: 
Typikon of Athanasios the Athonite for the Lavra Monastery, ed. da G. Den¬ 
nis; 14) Ath. Testament: Testament of Athanasios the Athonite for the Lavra 
Monastery, ed. da G. Dennis; 15) Constantine IX Typikon of Emperor Con- 
stantine IX Monomachos, ed. da T. Miller; 16) Mount Tmolos: Typikon of 
Nikephoros Erotikos for the Monastery of Mother of God and the Old Age 
Home called Ta Derma on Mount Tmolos, ed. da J. Thomas; 17) Nikon Me- 
tanoeite: Testament of Nikon the Metanoeite for the Church and Monastery 
of the Savior, the Mother of God and St. Kyriake in Lakedaimon, ed. da A. 
Bandy; 18) Nea Gephyra: Testament of Nikodemos for the Monastery of Nea 
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Gephyra near Lakcdaimon, ed. da S. Reinert; 19) Attaleiates: Rule of Michael 
Attaleiates for his Almshouse in Rhaidestos and for ihe Monaslery of Christ 
Panoiktirmon in Conslantinople, ed. da A.-M. Talbot; 20) Black Mountain: 
Regulations of Nikon of the Black Mountain, ed. da R. Allison; 21) Roidion: 
Typikon of Nikon of the Black Mountain for the Monastery and Hospice of 
the Mother of God tou Roidiou, ed. da R. Allison. II vol. 2 riporta i docu- 
menti relativi a monasteri deirXI sec. e contiene: 22) Evergetis: Typikon of 
Timothy for the Monastery of the Mother of God Evergitis, ed. da R. Jordan; 
23) Pakourianos: Typikon of Gregory Pakourianos for the Monastery of the 
Mother of God Petritzonitissa in Baekovo, ed. da R. Jordan; 24) Christodou- 
los: Rule, Testament and Codicil of Christodoulos for the Monastery of St. 
John the Theologian on Patmos, ed. da P. Karlin-Heyter; 25) Fragala: Testa- 
ments of Gregory for the Monastery of St. Philip of Fragala in Sicly, ed. da P. 
Karlin-Hayter e T. Miller; 26) Lukę of Messina: Typikon of Lukę for the Mo- 
nastery of Christ the Savior (San Salvatore) in Messina, ed. da T. Miller; 27) 
Kechańtomene: Typikon of the Empress Irene Doukaina Komnene for the 
Convent of the Mother of God Kecharitomene in Constantinople, ed. da R. 
Jordan; 28) Pantokrator: Typikon of Emperor John II Komnenos for the Mo- 
nastery of Christ Pantokrator in Constantinople, ed. da R. Jordan; 29) Ko- 
smosoteira: Typikon of the Sebastokrator Isaac Komnenos for the Monastery 
of the Mother of God Kosmosoteira near Bera, ed. da N. Patterson Śevćenko. 
Il vol. 3 contiene; 30) Phoheros: Rule Of John for the Monastery of St. John 
the Forerunner of Phoberos, ed. da R. Jordan; 31) Areia: Memorandum and 
Typikon of Leo, Bishop of Nauplia, for the Monastery of the Mother of God 
in Areia, ed, da A.-M. Talbot; 32) Mamas: Typikon of Alhanasios Philanthro- 
penos for the Monastery of St. Mamas in Constantinople, ed. da A. Bandy; 
33) Heliou Bomon: Typikon of Nikephoros Mystikos for the Monastery of the 
Mother of God ton Heliou Bomon or Elegmon, ed. da A. Bandy; 34) Machai- 
ras: Rule of Neilos, Bishop of Tamasia, for the Monastery of the Mother of 
God of Machairas in Cyprus, ed. da A. Bandy; 35) Skoteine [Boreine]: Testa¬ 
ment of Maximos for the Monastery of the Mother of God at Skoteine near 
Philadelphia, ed. da G. Dennis; 36) Blemmydes: Typikon of Nikephoros 
Blemmydes for the Monastery of the Lord Christ-Who-Is at Ematha near 
Ephesos, ed. da J. Munitiz; 37) Auxentios: Typikon of Michael VIII Palaiolo- 
gos for the Monastery of the Archangel Michael on Mount Auxention near 
Chalcedon, ed. da G. Dennis; 38) Kellibara 1: Typikon of Michael VIII Palaio- 
logos for the Monastery of St. Demetrios of the Palaiologoi-Kellibara in Con¬ 
stantinople, ed. da G. Dennis; 39) Lips: Typikon of Theodora Palaiologina for 
the Convent of Lips in Constantinople, ed. da A.-M. Talbot; 40) Anargyroi: 
Typikon of Theodora Palaiologina for the Convent of Sts. Kosmas and Da¬ 
mian in Constantinople, ed. da A.-M. Talbot. Il vol. 4, a sua volta, offre; 41) 
Docheiarou: Rule of Neophytos for the Monastery of St. Michael the Archan¬ 
gel of Docheiariou on Mount Athos, ed. da R. Allison; 42) Sabas: Founder’s 
Typikon of the Sabas Monastery near Jerusalem, ed. da G. Fiaccadori; 43) 
Kasoulon: Rule of Nicholas for the Monastery of St. Nicholas of Kasoulon 
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near Otranto, ed. da T. Miller; 44) Karyes: Typikon of Sabbas thc Serbia for 
the Kellion of St. Sabbas at Karyes on Mount Athos, ed. da G. Dennis; 45) 
Neophytos: Testamentary Rule of Neophytos for the Hermitage of the Holy 
Cross near Ktima in Cyprus, ed. da C. Galatariotou; 46) Akropolites: Testa¬ 
ment of Constantine Akropolites for the Monastery of the Resurrection 
(Anastasis) in Constantinople, ed. da A.-M. Talbot; 47) Philanthropos: 
Typikon of Irene Choumnaina Palaiologina for the Convent of Christ Phi¬ 
lanthropos in Constantinople, ed. da A.-M. Talbot; 48) Prodromos: Testament 
of Neilos for the Monastery of St. John the Forerunncr (Prodromos) on 
Mount Athos, ed. da S. Reinert; 49) Geromeń: Testament of Neilos Erichiotes 
for the Monastery of the Mother of God Hodegetńa in Geromeri, ed. da G. 
Dennis; 50) Gerasimos: Testament of Gerasimos for the Smali Monastery of 
St. Euthymios in Jerusalem, ed. da G. Dennis; 51) Koutloumousi: Testaments 
of Chariton for the Monastery of Christ Savior of Koutloumousi on Mount 
Athos, ed. da G. Dennis; 52) Choumnos: Rule and Testament of Makarios 
Choumnos for the nea Monę on the Mother of God in Thessalonike, ed. da 
A.-M. Talbot; 53) Meteoru: Canonical Rule of Athanasios the Meteorite for the 
Monastery of the Transfiguration (Metamorphosis), ed. da G. Dennis; 54) 
Neilos Damilas: Testament and Typikon of Neilos Damilas for the Convent of 
the Mother of God Pantanassa at Baionaia on Crete, ed. da A.-M. Talbot; 55) 
Athanasios I: Rule of Patriarch Athanasios 1, ed. da T. Miller; 56) Kellihara II: 
Typikon of Andronikos II Palaiologos for the Monastery of St. Demetrios- 
Kellibara in Constantinople, ed. da G. Dennis; 57) Behaia Elpts: Typikon of 
Theodora Synadene for the Convent of the Mother of God Behaia Elpis in 
Constantinople, ed. da A.-M. Talbot; 58) Menoikeion: Typikon of Joachim, 
Metropolitan of Zichna, for thc Monastery of St. John thc Forerunner on 
Mount Menoikeion near Serres, ed. da T. Miller; 59) Manuel II: Typikon of 
Manuel II Palaiologos for the Monasteries of Mount Athos, ed. da G. Dennis; 
60) Charsianeites: Testament of Patriarch Matthew 1 for the Monastery of 
Charsianeites dedicated to the Mother of God Nea Perihleptos, ed. da A.-M. 
Talbot; 61) Eleoussa Inv.: Inventory of the Monastery of the Mother of God 
Eleoussa in Stroumitza, ed. da A. Bandy, with N. Śevćcnko. II vol. 5, a parte 
un glossario, le abbreviazioni, bibliografia generale, indice delle persone e 
luoghi ed un indice generale, contiene tre utili, dettagliate appendici relative 
alla concordanza eon le listę dei documenti nelle loro originali pubblica- 
zioni; la regolamentazione dietetica nelle normę monastiche; relazioni tema- 
tiche fra le famiglie dei Typika. 

V. Ruggieri, S.J. 


Canonica 


Yittorio Parlato, Le Chiese d'Ońente tra Storia e Dińtto — Saggi, (= Collana di 
Studi di Diritto Canonico ed Ecclesiastico - Sezione Canonistica 34; di- 
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rettore: Rinaldo Bertolino), Editrice Giappichelli, Torino 2003, pp. x + 

174. 

Yittorio Parlato — noto nell’ambito della canonistica orientale — offre 
eon ąuesta sua pubblicazione un'interessante miscellanea di saggi aventi per 
oggetto il diritto canonico e ąuello ecclesiastico secondo una angolazione, 
come suggerisce lo stesso titolo del libro, tutta "orientale”. 

II libro e articolato in sei capitoli — a loro volta suddivisi in "titoli" — 
eon le seguenti tematiche: 1. il problema della validitd dei sacramenti, ammi- 
nistrati da eretici e scismatici, in alcune fonti orientali del IV e V secolo [pp. 3- 
10]; 2. La genesi del primato di Costantinopoli a scapito degli altri patriarcati 
orientali nel IX secolo [pp. 13-20]; 3. Temi di diritto canonico orientale (I. Os- 
serwazioni sulla natura giuridica del Codex Canonum Ecclesiarum Orienla- 
lium, II. Caratteri del diritto canonico orientale', rispeUivamente: pp. 23-29 e 
31-41); 4. Ecumenismo (I. Principi deWecumentsmo cattolico, II. Le Chiese 
orientali cattoliche e la problematica ecumenica eon le Chiese Ortodosse-, ri- 
spettivamente pp. 45-51 e 53-68); 5. L'ortodossia (I. Le istituzioni delle Chiese 
ortodosse, II. L'ortodossia in Italia, III. Principi di diritto canonico puhhlico 
ortodosso, IV. Pronunzie ecclesiastiche e tutela deWamhiente: due ecclesiologie 
a confronto, V. Le antiche chiese orientali', rispettivamente pp. 71-99, 101-106, 
107-123, 125-129, 131-135); 6. Stato e Chiesa neWOriente Cristiano (I. Confes- 
sionismo e giurisdizionalismo in Grecia, 11. Stato e realtd etnico-religiose nel 
vicino Oriente', rispettivamente pp. 139-147, 169-167). 

L’A. fornisce pertanto una serie interessante di scritti, mostrando grandę 
attenzione da un lato alla storia ed dall'altro allecclesiologia, oltre che ov- 
viamente al diritto. 

Personalmente stimo interessante Tapproccio "pubblicistico” al diritto 
canonico orientale e perció non posso far altro che complimentarmi eon TA. 
per aver voluto dare una impostazione simile allo ius ecclesiasticum publi- 
cum (capilolo 6°); qui l'Autore pone infatti attenzione al diritto ecclesiastico 
in chiave orientale. L’A. affronta la ąuestione relativa al confessionismo ed il 
giurisdizionalismo in Grecia (pp. 139-147) partendo proprio dalie normę co- 
stituzionali grechc che fanno della religione ortodossa “religione dominantę" 
nello stato greco. Molto interessante anche la parte seguente, cioe ąuella ri- 
guardante lo stato e le realta etnico-religiose nel Yicino Oriente. Qui TA. de- 
finisce molto chiaramente, stato confessionista, laico e laicista. "Per stato 
confessionista si deve intenderc ąuello che, [...], impronta la propria norma- 
tiva ai principi etico-religiosi di ąuella confessione; [...] stato laicista, ąuello 
che considerando la religione come un fatto negativo per il raggiungimento 
del suo fine, si fara portatore, di una propria etica materialista o idealista, 
ma soprattutto antireligiosa o areligiosa; [...] laico ąuello che, prescindendo 
da una valutazione positiva o negativa della religione, fara propri quei valori 
religiosi di cui i cittadini si fanno portatori” (p. 149). In ąuesta parte TA. de- 
linea, dopo una breve panoramica storica, i tratti di alcuni stati orientali ac- 
cennando pure al problema delflslam e della sua valutazione negativa sulla 
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laicita dello stato. Lo sforzo di sintesi effettuato dairA. e particolarmente 
meritevole di attenzione e ritengo che gli ecclesiasticisti (ma anche i giu- 
spubblicisti) — spesso troppo intenti sulla realia occidentale — doyrebbcro 
iniziare a percorrere maggiormente la via tracciata dal Parlato. 

Negli intenti delhA., ąuesto libro desidera essere anche un contributo di- 
dattico per i dottorandi di ricerca in Discipline Canonistiche deirUniversita 
di Urbino e per gli iscritti al Master in Studi sul Medio Oriente (cfr. Premes- 
sa, p. x). Ritengo che tale "obiettivo’’ sia brillantemente raggiunto in ąuanto 
tutto il libro e una sorta di agile vademecum su tematiche di non sempre fa¬ 
cile approccio. Questa ultima fatica di Parlato e pregevole anche per la chia- 
rezza espositiva. Segnalo, per i lettori piu attenti, un error calami alla p. 165, 
alla nota nr. 1: errata "ąuattro amministrazioni apostoliche di rito paleo- 
slavo” corrige in "ąuattro amministrazioni apostoliche di rito latino". 

In sintesi, un libro utile sia per il canonista orientale ąuanto per chi, di- 
giuno di tale materia, voglia accostarsi ad essa ed infine per coloro che desi- 
derino principiare lo studio delbOriente Cristiano secondo una prospcttiva 
canonistica orientale. 


D. Ceccarelli-Morolli 


Christologica 

George Thumpanirappel, Christ in the East Syriac Tradition, Ephrem’s Publi- 

cations, Satna 2003, pp. xiv + 213. 

The Christ-experience of each Christian disciple is uniąue. Therc are 
elements of difference in the Christ-experience of two individual believers. 
Naturally the difference in the Christ-experience of the individual believers 
gives rise to different Christological understandings. In the Christian East 
the principle that theology is principally liturgical theology accounts for the 
origin of various Christologies, simply because of the diversity of the liturgy 
of various Churches. Thus we can think of a Byzantine Christology and an 
East Syriac Christology. Even though such a Christological diversity was no 
matter of controversy for the evangelists and the early Fathers of the Church, 
later it became a ąuestion of serious contention for the different Churches. 
Thus we find a time in the history of the Church when therc was an unchari- 
table bias towards the Christological understanding of the East Syriac tradi¬ 
tion. Motives of political as well as religious supremacy instigated a few be- 
lievers of some Christian traditions to look down upon other Christian tradi- 
tions. The East Syriac tradition was the victim of such a discriminative ap- 
proach. For a long time the East Syriac Church was accused of a heretical 
Christology. George Thumpanirappels doctoral research defended at the 
Pontifical Oriental Institute, Romę and published by Ephrems Publications, 
Satna, is indeed rendering marvelous service to the Church, presenting the 
East Syriac Christology as one of the authentic Christologies of the Church. 
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This work is a timely contribution sińce it was donc in the context of thc 
Common Dcclaration of 1994 by Pope John Paul II and Patriarch Mar Dink- 
ha IV of the Assyrian Church of the East on Christology. 

The study of Thumpanirappel is divided into four chapters. The first 
chapter presents the historical background of the Churches of the East 
Syriac tradition. The theology of a Church may be properly understood only 
in the light of the origin and development of that Church. While discussing 
the origin of the Churches of East Syriac tradition, the author shows keen 
interest in associating these Churches with the apostolate of St. Thomas. It 
seems that the author wants to highlight the Thomite mark of the Chris- 
tologicaJ understanding of the East Syriac tradition. St. Thomas, one of the 
twelve Apostles of Christ, had a uniąue experience of his Master, prompting 
him to confess his Master as his Lord and his God. This declaration is per- 
haps the summit of the Christological confessions of the Church. The first 
chapter provides us with a very generał understanding of the history of the 
Churches of the East Syriac Tradition in Mesopotamia and India. This his- 
toricaJ study is complemented with a brief survey of the ecclesiastical units 
of this tradition today. 

The second chapter is an attempt to summarise the Christological teach- 
ings of the Assyrian Church of the East. The author makes a survey of the 
Christological tendencics of Arianism and Appollinarianism and the Chris¬ 
tological positions held by the authors like Diodorc of Tarsus (t 391), Theo- 
dore of Mopsuestia (350-428), Nestorius of Constantinople, and Cyril of Al- 
exandria. It was the publication of Nestorius’ work Bazaar of Hemcleides of 
Damascus that prompted the Christian world to revise thoroughly the views 
on Nestorianism itself. The generał introduction to the Bazaar provided by 
Thumpanirappel is of immense help to evaluate the so-called Nestorianism 
attributed to the Church of the East. A part of the second chapter is dedi- 
cated to the clarification of certain Syriac terms like Kyana, Qnoma, Parsopa, 
and Prosopon. In fact it was the misinterpretation of these terms that ac- 
counted for the entire trouble. Aftcr discussing thc generał understanding of 
the hypostatic union, the author explains the precise understanding of this 
Union according to Cyril and Nestorius. The author gives due attention to 
the discussion of the term Theotokos. This chapter also analyses the canoni- 
cal and liturgical sources of East Syriac Christology. The Christology of Mar 
Babai the Greal is presented as a faithful reprcsentalion of the East Syriac 
Christology. 

Chapter three serves as a preparation for the proper understanding of the 
true context which led to the historical common Christological dcclaration. 
The author concludes that the ecumenical endeavors of the Catholic Church 
especially after the Second Yatican Council prepared the ground for the 
agreement in Christological understanding between the Catholic Church and 
the Assyrian Church. According to the author, promotion of Christian unity 
was the central aim of the Second Yatican Council. Yatican Council and the 
Post-Conciliar documcnts highly appreciated the richness of the Eastern 
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theological traditions. Therefore, it became easy for the Catholic Church to 
have constant theological dialogue with the Orthodox Churches and the 
Church of the East. Such a fruitful dialogue paved the way for the remark- 
able Common Christological dcclaration. 

Chapter four is dedicated to the study of the Common Christological 
Declaration of 1994 madę by Pope John Paul II and Patriarch Dinkha IV of 
the Assyrian Church. This chapter provides us with a elear piclure of the 
background of the Declaration. Both Pope John Paul II and Patriarch 
Dinkha lY consider the Common Christological Declaration as a basie step 
on the way towards the fuli communion to be restored between the Catholic 
Church and the Assyrian Church of the East. The Common Declaration af- 
firms that both Churches believe that Our Lord Jesus Christ is true God as 
well as true man. Both Churches agree on the belief that Christ is one Divine 
Person. The Common Declaration acknowledges the legitimacy of calling the 
Blessed Yirgin Mary both "Mother of God” and "Mother of Christ". In fact, 
the Common Christological Declaration marks a true progress in the history 
of the modern Church, realizing and promoting the theological pluralism. 

Thumpanirappels remarkable study on the East Syriac Christology in- 
vites the scholarly worlds attention to the Christological diversity of the 
Eastem Churches. 


P. Maniyattu 


Ecclesiologica 

Michael Plekon and Alexis Vinogradov (eds), In the World, of the Church: A 
Paul Evdokimov Reader, St Vladimir’s Seminary Press, Crestwood, NY 
2001, pp. VII + 273. 

On Paul Evdokimov, described by Michael Plekon as standing in the tra- 
dition of "the Russian religious renaissance” (N. Zernov) and characterized 
by Lev Gillet, at his funeral, as somebody for whom prayer came as natural 
as breathing (p. 3), "Some Landmarks on Life’s Journey" offers some auto- 
biographical notes. Erom his days as first secretary to the Russian Christian 
Student Movement in France, to the ecumenical encounter with the Chris¬ 
tian West, with Nicholas Berdiaev and Sergius Bulgakov, here extolled for 
his "instinct of orthodoxy” (p. 39), and with a very close friend, a Catholic 
Benedictine monk and priest. Dom Celestine Charlier, whose Sunday mass 
he freąuented (p. 41), PE thus sums up his ecumenical encounters; "We are 
all United before the closed Bibie” (p. 44). What follows reflects PE's sense of 
orthodoxy in an ecumenical key. 

Significantly, "Eschatology" oceupies first place. PE tries to avoid any 
tracę of what S. Bulgakov had termed a "penitential theology” (p. 11); in- 
deed, on the Cross it is "God against God" (p. 14), a phrase from Peguy (p. 
189). The best grasp of eschatology is to descend with Christ into heli, but 
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not as a tourist, the way Dante visited heli, as Peguy would have it, but in the 
Churchs liturgy (pp. 19f). "To the Churches of Christ” notes that our timcs 
seem to be pre-Constantinian, but in reality are post-Constantinian. PE up- 
braids Christians generally for having done everything to render the Gospefs 
message insipid (p. 49), thus becoming a faithful reflection of the world itself 
— a Christian heresy, so that Christianity, far from confounding the world, 
has become confused with it (p. 54). "The Church and Society" takes its cue 
from the New Testament's canonizing no particular social system (p. 64), 
even if already the apostolic age shows us a communism of love (p. 67). The 
Word passed to monasticism, shaper of eschatological hope and of history (p. 
69). K. Marx mistook utopia for the earthly paradise (p. 72). While disavow- 
ing belief in domination of the world, Orthodox ethics believes in force for 
the Kingdom (Mt 11:12). A case in point is Fedorov’s "common cause", a 
veritable cosmic liturgy which unites the dead and the living in a single 
community of Christ (p. 77). Holiness, in "Holincss in the Tradition of the 
Orthodox Church,” remains without a direct human reference, sińce to 
"Holy things for the holy” the assembly responds "One is holy ... Jesus 
Christ...!” (pp. 96f). The divine folly (manikos eros) means that God, by ac- 
cepting consubstantiality with us through his deified humanity, transcends 
his own transcendence! Yet against Montanists and Donatists the Church 
has avowed herself to be “sancta et semper purtificanda" (pp. 102f). Interces- 
sion of saints goes back to Job 42:8, with further developments of the cult of 
saints in the Martyrium Polycarpi (around 156 C.E.). (p. 104). St Irenaeus 
calls Mary "advocate" (p. 107). According to Nectarios of Jerusalem (t 1680), 
canonization reąuires the fulfilment of three criteria: orthodoxy in doctrine, 
confession of faith and confirming signs (pp. 109f). Morę than "teaching" 
holiness, liturgy reveals it (p. 114). "Panagion and Panagia", on the relation- 
ship between Spirit and the Mother of God, says: if the Spirit reveals the Son 
to the Father, the Spirits "hypostatic maternity” is the breath of giving birth, 
making of the virginal maternity of the Theotokos a figurę of the Holy Spirit 
(p. 161). Mariology is a chapter in Christology, with the pneumatological ac- 
cent linking it to ecclesiology (p. 165). For the Fathers, the words of the 
Creed, "born of the Holy Spirit and the Yirgin Mary” may be said to charac- 
terize the second birth of every baptized Christian. The entire economy of 
salvation derives from this 'mariological root,' which is why Mariology forms 
an integral part of Christology (p. 170). In "Gods Absurd Love and the Mys- 
tery of His Silence” PE interprets “compelle intrare" as Bulgakov’s "peniten- 
tial theology" or Bergson’s "closed world” (Bergson actually speaks of "closed 
society") or the closed heaven of average Christianity (pp. 18 If). The cxpres- 
sion of the universe as "a machinę for the making of gods” had actually been 
the finale of Bergson’s Les deux sources de la morale et de la religion, much 
earlier than F. Jeansons The Faith of an Unheliever (p. 195). Man is depicted 
as both microtheos and microcosm (p. 197). That no ontological dualism be¬ 
tween sacred and profane is acceptable is reflected in chrismation in which 
every baptized person is tonsured, which brings us to PE's favourite thesis of 
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interiorized monasticism (p. 201). Indeed, precisely baptism and the blessing 
of the walers disclose the cosmic dimension of the Church’s reach (p. 202). 
With Palamas, human primacy over angels is noted (p. 203). But, on p. 209, 
A. Loisy is ąuoted in a misleading way on Christs promising the Church and 
the Kingdom coming instead, but this is common among theologians; for the 
untruncated ąuole sec A. Loisy, L’evangile et 1'eglise, Paris 1902, p. 155. Many 
atheistic syllogisms are based on a distorted idea of God, so “Freedom and 
Authority” (pp. 217f). Talking of "The Charisms of Woman” we can say with 
Heraclitus that, if war is the fathcr of all things, peace is iheir molher (p. 
237). At any ratę, monastic spirituality shows eąuality in charisms (p. 238). 
Let us not forget that a second medieval Isaiah, much later than Abba Isaiah 
of Scetis, composed a book of the sayings of the mothers, the Meterikon (cfr. 
I. Hausherr, OCP 1946, pp. 286-301), comparable to the Palerikon, the 
sayings of the falhers {In the World, of the Church, p. 238; on deaconesses, 
see pp. 238f). 

“The Eucharist — Mystery of the Church” says that, in the Church of the 
first centuries, the Eucharist was united in one action baptism, chrismation 
and the Eucharist, which the Falhers called "the great initialion" of the ncw 
Christian to the dignity of priest, prophet and king (p. 243). Ps-Dionysius 
calls the Eucharist the sacrament of sacraments (p. 244). The liturgical 
hymns shows that every lilurgy is nothing but the participalion in the heav- 
enly (Heb 9:24) (pp. 244f). Given her keen ("extreme'') mystical sense of ven- 
eration, the Eastern Church does not raise the ąuestions of "why” and "how” 
when it comes to the miracle of the Eucharist, unlike the West, which 
started asking these ąuestions from the ninth to the eleventh centuries. Bolh 
the councils of Constance and Trent reiterate that all of the substance of the 
bread is changed into all of the substance of Chrisfs Body (p. 246). Myste- 
ńum Fidel (1965) speaks of transubstantiation and transsignification as on- 
tological conversion (p. 247). While Calvin stressed the epiclesis, Lulhcr 
spoke of impanation: two untransubtantiated and coexisting substances (pp. 
247f). PE finds the interpretation by Thomas and J. Maritain too rational for 
the Easl: "This bread will become my body” whereas, for the East, mystery 
cannot be discussed as if it were a problem to be solved (pp. 248f). Ulli- 
mately, Bishop J. Robinson’s "depth” is a modality of spacc (p. 250). For the 
Falhers, the Eucharist is tantamount to a “meta-physical” miracle (i.e., meta- 
empirical) miracle, bccause the glorified body of the Lord no longer belongs 
to the reality of this world (pp. 250f) — an infinilely greater miracle, than a 
simple physical change (pp. 250f). Moreover, for the Jews, blood is the soul 
of the flesh. This ultra-realism of faith has bcen exprcssed by St Irenaeus as 
follows; after consecration therc remains just one thing only, namely, the 
body and blood of Christ (p. 254). In the Epiclesis-relationship we have the 
relationship of Word and Spirit, with Christ figuring as the forerunner ol 
Spirit. In the famous saying of St Athanasius, God has become flesh-bearer, 
so that we may become Spirit-bearers (p. 255). In this sense, the Ascension is 
the epiclesis par excellence (pp. 256f; see on this point Gregoiy of Cyprus). 
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As St John Chrysostom points out, it is not the priest who accomplishes 
what happens, but Christ. Conseąuently, the prie.st does not pronounce the 
words of institution in persona Chństi, but in nomine Christi, the rite of the 
zeon emphasizing the Pentecostal character of the Eucharist (p. 258). While 
"for many” indicates the universal dimension of Eucharist, the "for you” re- 
fers to the people assembled for the divine liturgy (p. 260). The epiclesis over 
the faithful recalls that it is Christ alone who offers and is offered, for, as the 
prayer bas it: "Your own of your own we offer unto you, on behalf of all and 
for all" (p. 262). The East knows of no exact time of the change, because 
from the beginning to the end the liturgy forms just one single action whose 
culminating affirmation is the epiclesis (p. 262). If certain scholastics have 
affirmed that the priesthood is the mother of all sacraments, PE retorts that 
all of the sacraments are, in fact, organie parts of the eucharistic liturgy (pp. 
264f). For this reason, St Ignatius speaks of the bishop as standing for God, 
whereas the presbyters represent the apostles (p. 265). Notę that there is a 
false ascription to Ignatius (pp. 265f), for it was St Irenaeus who pointed out 
to the mutual confirmation of orthodox teaching and the Eucharist. The 
unity of the bishops among themselves does not arise from some extra- 
eucharistic centre, but from the identity of faith and Eucharist (p. 266). PE 
reiterates the rejection of intercommunion when this union in faith is miss- 
ing (p. 267). "The doors! The doors!” do not refer (primarily) to the churchs 
building, but to those of history, the eschatological dimension (Maximus the 
Confessor, Symeon of Thessalanica) (p. 269). Thus, it is the Eucharist which 
establishes communion with the totality of Christs Body (p. 270). On pp. 
271-273 there is a useful Select Bibliography. 

An excellent introduction to PE’s thought as a whole, an Evdokimov in- 
troduced largely by himself The author abounds in paradoxical statements 
(see p. 192), which heighten the interest by clamouring for explanation. This 
makes up both PE’s strength and his weakness. Certainly, to enter into a de- 
tailed discussion of all the points raised would mean a discussion of Ortho- 
dox theology, sometimes even in its controversial moods, as what PE says 
about apokatastasis. Precisely this makes it worthwhile for an insider’s ver- 
sion of Orthodoxy. 

E. G. Farrugia, S.J. 


Yannis Spiteris, Ecclesiologia ortodossa: Temi a confronto tra Oriente e Occi- 
dente. Presentazione di Luigi Sartori, Edizioni Dehoniane, Bologna 2003, 
pp. 295. 

Gli ortodossi tendono a trattare la Chiesa nel contesto trinitario dei primi 
sette concili, mentre i probierni ecclesiologici non si possono ignorare, come 
per esempio il problema delluniatismo. Se ąuesto criterio non consente una 
facile generalizzazione, i punti nevralgici restano, cioe la cristologia e la 
pneumatologia della Chiesa 
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Intanto, contrapponendo nellecclesiologia protologia ed escalologia TA. 
getta luce sul dibattito tra Chiesa locale e Chiesa universale (p. 13). Leccle- 
siologia protologica, csemplificata da Y. Karmiris, prende le mosse dalia 
Chiesa preesistente; lescatologica, rappresentata da Y. Zizioulas, vede nel- 
Tassemblea eucaristica Timmagine della Chiesa del futuro. 

In "Criteri di ecclcsialita” (pp. 123-191) Spiteris discute il problema del- 
Tappartenenza alla Chiesa, owero del riconoscimento dei sacramenti, spe- 
cialmente del battesimo, e ricalca cosi le varie tappe da s. Cipriano a Nicea I 
(pp. 131-132), e dal patriarca greco Cirillo V a Chrcstos Andruzzos (p. 157). 

La parte piti interessante e “Roma e Costantinopoli di fronte al papato” 
(pp. 193-274). La prima critica del primato da parte greca inizia nel secolo 
XII (p. 196), reazione alle idee riformatrici di Gregorio VIL Per i greci, il "vi- 
carius Christi” e Timperatore (p. 211). Per Anselmo di Havelberg, il criterio 
della verita e essere romano (p. 211). I greci non potevano seguire. Innocen- 
zo III, scrivendo a Giovanni Camateros nel 1199-1200, radicalizza ancora di 
piu i contrasti (pp. 211-212). Man mano che i Bizantini si accorgono delle 
pretese romane, tanto piu raffinano la loro critica, come mostrera il carteg- 
gio tra Innocenzo III e il patriarca Giovanni X Camateros (p. 216). Segue un 
disamina di quel carteggio dal 1198 al 1202, alla vigilia del sacco latino di 
Costantinopoli, in cui gli aggressori si sarebbero comportati peggio dei mu- 
sulmani (p. 217). Qui ci intercssano due lettere indirizzate da Giovanni X 
Camateros a Innocenzo III. Camateros confuta le pretese di Innocenzo III 
che Roma e “mater et magistra” di tutte le Chiese (p. 219). Lecclesiologia di 
Innocenzo III, cui reagiva il patriarca, era delfunica Chiesa, fondata da Cri- 
sto su Piętro (p. 220). La Chiesa greca deve ąuindi tornare albunica mądre, 
alla Chiesa romana, mądre e maestra dei santi (p. 220). L’identificazione 
dellunica Chiesa eon Roma non e nuova — nuovo e Tinsistere suHobbedien- 
za e la sottomissione alla sede di Roma (p. 220). Innocenzo III identifica la 
Chiesa cattolica eon la Chiesa particolare di Roma e ąuesta, a sua volta, col 
papa (p. 221). Alla domanda, come la Chiesa particolare di Roma possa iden- 
tificarsi eon tutta la Chiesa, Innocenzo III replica: come il capo riassume il 
corpo, cosi la Chiesa romana riassume Tintero corpo (Ecclesia romana epi- 
tome omnium ecclesiarum) — una cattolicita giuridica, ąuindi, che si rifa 
alla mentalita scolastica per cui soteriologia, cristologia, ecclesiologia e di- 
ritto si incontrano nel “de gratia capitis” (p. 222). Chefa, tradotto Piętro, in 
effetti viiol dire “capo” di tutte le membra del corpo (p. 222). Il papa consi- 
dera la dignita patriarcale e ąuella metropolitana derivanti dal potere papale 
(p. 223), sicche il papa e collocato al di sopra del collegio apostolico (p. 223). 
La risposta di Giovanni X Camateros e riportata ąuasi per intero (p. 224). 
Dopo il consueto elogio del papa, si meraviglia dcl primato universale della 
Chiesa di Roma (p. 225) e ritorna ad un argomento tipicamente bizantino: se 
una citta pub avanzare tale pretesa, e soltanto Gerusalemme (p. 225). Inno¬ 
cenzo risponde eon la distinzione tra Gerusalemme “mater fidei ratione tem- 
poris" e Roma “mater fidelium ratione dignitatis" (p. 225). Pier Damiani arri- 
va persino a dire che il “pńvilegium Petri” e superiore allo stesso Redentore 
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per il primato ecclesiastico (p. 226). II Camateros risponde alla seconda af- 
fcrmazione di Innocenzo, che la Chiesa greca ha sąuarciato la tunica incon- 
sulile di Cristo. Il colpevole, per Camateros, e invece colui che si scosta dalia 
dottrina tradizionale sancita dai concili. ll papa potrebbc comprendere in se 
le altre Chiese, in ąuanto la Chiesa e diretta dai cinąue grandi troni (p. 249). 

Per il papa, la cattolicita diviene, come lapostolicita, titolo esclusivo della 
Chiesa romana (p. 250). Ouesta cattolicita non e geografica, ne quantitativa, 
ma riguarda il possesso di tutta la verita (p. 250). Affermando luguaglianza 
di tutte le Chiese, nonostante il primato donore goduto da Roma, Camateros 
si mostra fautore di ąuanto oggi chiamiamo "ecclesiologia universale” (p. 
250). Gli esempi di Camateros per luguaglianza sono in funzione della pen- 
tarchia. La Chiesa romana e la prima tra le Chiese sorelle (p. 251). Anche se 
per Camateros non c e spazio per un primato giuridico, come Roma lo con- 
cepisce, il principio di fraternita ecclesiale resta valido (pp. 251-252). 

Spiteris dice che il rifiuto del papato da parte bizantina e di natura poli- 
tica, anziche teologica, perche nella societa bizantina non esiste una distin- 
zione netta tra societa civile e religiosa (p. 270). La concezione medievale 
ammetteva un solo capo ncllunico corpo sociale della societa cristiana. Peró 
accanto al basileus solo la pentarchia, cioe un gruppo morale e non un indi- 
viduo, potcva co-esistere (p. 271). Naturalmentc Torigine biblica della strut- 
tura collcgiale della Chiesa non era negata, ma i bizantini la percepivano 
airinterno delbimpero. Laltro dato biblico del servizio di Piętro fu percepito, 
in ąuanto i papi avevano protetto la fede contro gli imperatori, ma la forma 
medievale del papato non ricntrava ncgli schemi di Costantinopoli (pp. 271- 
272). Nel XII secolo giunge a termine il processo iniziato eon Carlo Magno 
imperatore (p. 272). La prospettiva era diversa nelle Chiese orientali fuori 
delfimpero, come testimonia Abu Qurra (pp. 271-272). 

Siccome il problema del primato e un problema che coinvolge tutta Tec- 
clesiologia c trovera soluzione solo nel contesto di una ecclesiologia com- 
prensiya, mi rammarico che TAutorc si limiti ad alcuni temi, seppur rilevan- 
ti. Tuttayia, eon ąuesto nuovo lavoro, Spiteris aggiunge un altro contributo 
ai numerosi che ha gia apportato. 

E. G. Farrugia, S.J. 


Janusz Syty, II primato neWecclesiologia ortodossa attuale, U contributo del- 
1'ecclesiologia eucaristica di Nicola Afanassieff e Joannis Zizioulas, Pontif- 
cium Athenaeum Antonianum, Roma 2002, pp. 425. 

Si tratta di tesi dottorale sotto la direzione di Mons. Spiteris. La prima 
parte presenta la yita, le opere e le seelte mctodologiche dei due teologi orto- 
dossi. Essendo la Chiesa popolo di Dio, corpo di Cristo e Chiesa dello Spirito 
Santo, Timpronta trinitaria ha ruoli distinti ma non separati per ogni perso¬ 
na trinitaria (pp. 43-44). I principi cristologico e pneumatologico si condi- 
zionano a yicenda (pp. 44-45). Ma mentre Z. introduce il principio escatolo- 
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gico, A. si limita a ąuello storico (p. 45). Per Z., gli eschata non sono Ja fine, 
ma l'inizio dcl cammino della Chiesa (p. 46). Come sacramenlo deirassem- 
blea (p. 47), leucaristia sintetizza Teyento pasąuale e pentecostale (p. 48). 
Per Z., il punto di partenza e la cristologia (p. 54). Se si comincia dalia Tri- 
nita, per A., il concelto chiave e il popolo di Dio (p. 54). Tutti i cristiani sono 
laici in ąuanto appartengono al popolo di Dio (p. 55). Lunita ontologica si 
costituisce tra i cristiani nel battesimo e si costituiscono corpo nelleucaristia 
(p. 58). In ąuanto corpo di Cristo, la Chiesa, nella sua pienezza teandrica, c 
la Chiesa locale eucaristica — ma l’unica celebrazione cucaristica in una 
citta si mantiene attraverso la pratica del fermentum (p. 61). La cattolicita 
teologica, dice A., e da distinguere dall'universalita, come l’ecclcsiologia 
dalbaritmetica di Euclide, dato che nell’ecclcsiologia uno piu uno danno 
sempre uno. Inoltre, ogni Chiesa locale, in ąuanto icona del regno, deve ri- 
flettere lunita escatologica. Per Z., la dimensione estensiva non deve essere 
soprayalutata ne sottovalulata (p. 68). La cattolicita della Chiesa si manifesta 
contemporaneamente a liyello locale e uniyersale. Lapostolicita e stretta- 
mente legata alla Chiesa locale, sia dalia continuita storica eon gli apostoli, 
sia escatologicamente, dove Cristo e attorniato dagli Apostoli (p. 69). 
Nelleucaristia abbiamo la sintesi — dellanamnesi della tradizione e dellat- 
tesa escatologica. Attrayerso Yepiscope le comunita posseggono la succes- 
sione apostolica (p. 70). Per A. e Z., la Chiesa, a partire del principio trinita- 
rio, eucaristico ed escatologico, e mistero che trascende la storia (p. 71). Le 
strutture che derivano dalia Chiesa cosi pensata sono ąuelle della Chiesa lo¬ 
cale. Mistero e istituzione, come abbiamo visto, non si contrappongono (p. 
73). Andando contro i manuali A. propone un solo sacerdozio, ąuello regale, 
almeno nel senso che i ministri, pure distinti, non sono separati dal popolo 
(p. 75). Z. rigetta ordinazioni assolute, accettando ąuelle relatiye, cioś eon ri- 
ferimento ad una Chiesa locale (p. 78). Inoltre, non c e vescovo sopra la Chie¬ 
sa, un yescoYO uniyersale, ma nella e per la Chiesa (p. 80). L'ordinazione del 
vescovo e sempre alLinterno di una celebrazione eucaristica di una Chiesa 
locale e per essa. Il vescovo e alter Christus (p. 81) e alter apostolus (p. 82), 
insieme di escatologia e di storia. II vescovo non e vescovo di una parte del 
corpo, ma di tutta la Chiesa, perche Cristo non e divisibile. Anche A. vedeva 
che 1'unica liturgia episcopale andava suddiyidendosi in piu celebrazioni 
presbiterali (p. 85). Per Syty, le critiche ad A., inclusa la critica che gli ri- 
yolge Z. (pp. 86-87), sono esagerate: A. non riduce la Chiesa locale ad una 
parrocchia, anche se Taccentuazione del solo principio liturgico si presta a 
tale semplifieazione (p. 87). A. e Z., pensano che la creazione della parroc¬ 
chia ha alterato il significato del ministero episcopale (p. 88). Per Z., le strut¬ 
ture sopradiocesane non posseggono un carattere ecclesiale proprio (p. 89). 
La Chiesa uniyersale e comunione di Chiese loeali cattoliche — mentre lo 
Spirito supera l’alternativa locale-universale (p. 90). Secondo A., per supera- 
re il problema delPunione, si deve ritornare allecclesiologia eucaristica (p. 
94). 
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Seconda parte: Con la molteplicita delle assemblee liturgiche nasce il 
concetto di potere sui presidenti dcireucaristia, ąuindi Tidea dcl vescovo 
uniyersale (pp. 112-113). A. nega al concilio la giurisdizione sulla Chiesa lo- 
cale (p. 120). II principio deirautocefalia riconosce inoltre che una Chiesa 
autocefala sia governata oltre che da un primate personale, anche da un si- 
nodo che lo affianca. La polemica contro il primato di Roma a base dellec- 
clesiologia universalistica non e valida. E sbagliato idenlificare, nel simbolo, 
“cattolica” e "conciliare" (sobomaja) (p. 123). Ci sono differenti tipi di pri¬ 
mato locaJe e regionale nella Chiesa ortodossa, opposti a ąuello romano, ma 
fondati sullecclesiologia universalistica. Questo dimostra in definitiva i’in- 
fondatezza della polemica ortodossa contro il primato giuridico ed univer- 
sale del papa (p. 128). Per A., la Chiesa ortodossa deve coordinare il credo 
ecclesiologico con la prassi canonica. Anche se Cristo non ha istituito un ca- 
po della Chiesa universale, ąuesto non significa, per A., che non puó esserci 
un ministero primaziale dellunita universale (pp. 157-158). Siccome il pri¬ 
mato puó essere trattato solo come conseguenza della dottrina e della vita 
della Chiesa, la priorita di una Chiesa su altre deriva dalia cattolicita delle 
Chiese locali eucaristiche, dove cattolicita significa partecipare alla pienezza 
di Cristo (pp. 158-159). La cattolicita appartiene alla Chiesa locale in ąuanto 
possiede la pienezza del mistero della Chiesa di Cristo, mentre runiversalita 
e estensione empirica, storica, spaziale (pp. 161). C’e solo una Chiesa, perche 
le Chiese locali non si sommano (pp. 161-162). II modello del primato deve 
essere, invece, la Trinita, in ąuanto comunione. La vera cristologia cerca 
l’equilibrio tra pneumatologia e cristologia. Lo Spirito non crea individui, 
ma persone ecclesiali. II fondamento escatologico dcl primato e decisivo in 
ecclesiologia, in ąuanto fa esistere la Chiesa e le conferisce Tidentita finale 
(p. 181). A. e Z. si oppongono solo ad un primato giuridico universale e og- 
gettivo. 

Terza parte. La Chiesa uniyersale, per A., e una comunione di Chiese lo¬ 
cali e come tale necessita una direzione unica (p. 189). Ma il capo sara un 
yescoYO o una Chiesa? La priorita delle Chiese locali si articola in "ricezione” 
e testimonianza, metodo della comunione organica e mistica (p. 191), non in 
giudizi di una Chiesa su un'altra, perche sarebbe giuridico. Proprio per fre- 
nare le freąuenti e arbitrarie scomuniche si e ricorsi a normę giuridiche (p. 
192). II sistema della "ricezione” ecclesiale e della priorita nellamore fra le 
Chiese locali, non pregiudica 1’esistenza di un primato personale (p. 200). I 
yescoyi di una regione si riuniyano per confermare i nuovi vescovi. Alla luce 
del can. 34 degli Apostoli il primato riflette l’unita divina e la monarchia del 
Padre, mentre le membra del collegio dei vescovi ne rappresentano le iposta- 
si, senza che vi sia traccia di suhordinazionismo ecclesiale', can. 34 si applica 
sia alla regione, sia alla Chiesa uniyersale, anzi e ąuesto canone che deve ser- 
vire come modello per il primato uniyersale (p. 229). Z. sembra assegnare il 
primato uniyersale principalmente al collegio dei patriarchi, mentre mette in 
secondo piano il primato strettamente personale di un primus uniyersale. Z. 
si pronuncia a favore delfesistenza della sinodalita e del primato a tre liyelli: 
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localc — regionale — universale (p. 234). Nel caso dei cattolici, il primato in- 
termedio, conferenze episcopali e debole. Il primate che guida Tassemblea 
dei vescovi godc di unautorita particolare, non onorifica (p. 241), Per Z., il 
ministero primaziale e esscnzialmente relazionale, dipendenle costantemente 
da Dio attraverso lo Spirito, e dalia comunione ecclesiale (p. 245). A. e Z. ri- 
conoscono un certo primato personale. In seguito peró Z. fa sua la posizione 
di A. e sostiene la possibile indipendenza del primate dallaccordo sinodale 
previo dei vescovi. Analizzando infatti le relazioni inlercorse fra il primate e 
il concilio nel corso del primo millennio, conchiudc che si trattava di due en- 
tita ecclesiali in tensione feconda e talvolta contrapposte, che peró finivano 
sempre per arrivare alla Concordia e ad esprimere la piena comunione. La 
posizione di A. va letta essenzialmente in ąuesta ottica, senza trasportarla 
nel linguaggio giuridico, che finisce per portare alla perdita della sua 
ricchezza mistica. La teologia ortodossa, se considera il patriarca primiis 
interpares, sbaglia (p. 262). 

Quarta parte, sul primato romano universale. Sia A. che Z. riconoscono il 
molo primaziale della Chiesa di Roma e del suo vescovo nella Chiesa dcl 
primo millennio (p. 275). Per Z., la storia colloca il primato romano nel con- 
testo della pentarchia. Non si puó negare o tacere — la funzione particolare 
di Roma nella sfera della ricezione ecclesiale come presidenza alla carita, 
sollecitudinc in favore delle altre Chiese (p. 282). A. avanza dubbi sulla fon- 
dazione petrina a Roma, non sul soggiorno di lui a Roma (pp. 284-285), o sul 
fatto che Piętro abbia presieduto leucaristia a Roma. Anche se ogni vescovo 
e successore di Piętro, il vescovo di Roma lo e in maniera speciale — perche 
Roma c la cattedra piu petrina (presidenza e morte di Piętro). Una serie di 
fatti storici hanno accresciuto Tautorita di Roma (p. 292). A. ć originale, in 
ąuanto fonda il primato di Roma non su fattori storici, ma sulla volonta po- 
sitiva di Dio manifestata nella storia, mentre Z. invcce oscilla tra principio 
empirico e teologico. Z. tende a ridurre il primato di Roma a ąuello di un pa- 
triarcato, eon un futuro primato universale (sul piano teologico). Per A., il 
"convenire” e spontaneo, non giuridico e Roma non prende iniziative (fede, 
disciplina), ma e arbitra! "Se vi e stata un’epoca in cui la formula Roma locu- 
ta, causa finita era veramente rispondente alla realta, ąuesto fu proprio al 
tempo in cui la Chiesa romana non possedeva nessun potere giuridico” (p. 
299). Stefano (papa, 254-257), nonostante Cipriano e il concilio di Cartagine, 
ristabili i vescovi spagnoli destituiti dalia loro Chiesa. A. riconosce nel pri¬ 
mato romano la somma autorita nella Chiesa. Poi, per A., la teologia orto¬ 
dossa riconosce tutti i vescovi successori in solidum di s. Piętro, mentre per 
Roma, successore di s. Piętro e solo il papa. Per A., il papa e nel sinodo, co¬ 
me primus inter pares. In UR 2 si legge che a Piętro sono State affidate "tutte” 
le pecorc; come osserva Krivocheine, "tutte” e unaggiunta a Gv 21, 15. Sia A. 
che Z. vedono nella "collcgialita” un organo al di sopra delle Chiese loeali. Z. 
ipotizza due concezioni riguardanti la collcgialita: giuridica e di comunione 
(p. 316). Stando ad A., solo la dottrina della Chiesa locale puó risolvere il po¬ 
tere delfinsieme dei vescovi e il rapporto episcopato-primato romano (p. 
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317). Abbiamo bisogno, dice Z. che la comunione condizioni, non solo il be- 
ne-essere, ma lo stesso essere della Chiesa. Liberato da ogni forma di autori- 
tarismo attribuitogli dalia Riforma Gregoriana il papato puó essere model- 
lato sul dono di se di Cristo (p. 333). 

II libro e di valore, ma ci vorrebbe un confronto piu dettagliato con il 
dogma cattolico. 

E. G. Farrugia, S.J. 


John D. Zizioulas, Euchańst, Bishop, Church: The Unity of the Church in the 

Divine Euchańst and the Bishop duńng the First Three Centuries, Irans- 

lated by Elisabeth Theokritoff, Holy Cross Orthodox Press, Brookline, 

Massachusetts 2001, pp. 280. 

In the first part of this classic of modern Orthodox theology, Zizioulas 
exploits the intrinsic link existing in worship between the Eucharist, the 
bishop and the Church. The Church, in the first three centuries of her exis- 
tence, experienced her unity as a historical reality, but interest went to this 
unity itself rather than to the bishops or the Eucharist’s share in it. Seeing 
unity antilhetically F. C. Baur, in Hegelian fashion, pits Peter's "Judaism" 
against Paufs "Hellenism” (pp. llf) and A. v. Harnack contrasts the local di- 
mension with the universal (p. 12), whereas P. Batiffol strikes a balance be¬ 
tween individual submission to the clergy and world-wide submission lo 
Romę (p. 13). Protestants and Catholics ihus reflect modern ideals of human 
rights and cosmopolitanism. As with Scholasticism and its individualizing 
tendency, they forgot the bond that exists between the bishop and the 
Eucharist, and not merely as one of the seven sacraments, but as the su¬ 
premę revelation of the Church (pp. 13f). 

Part I starts with a discussion of the connection of the Eucharist with the 
initial appearance of the term "church” (p. 45). Since the ecclesiology of 
early Christianity was praclical rather than Iheoretical, we come across no 
definition, or even a theoretical description of the Church in the sources, but 
the term was either used in the singular as the Church of a particular city, or 
as Churches of a wider region, or as the Church of God in the abstract or as 
the "church in the household" (p. 45). Thus, Pauls Epistles use "Church” 
with reference to the Church of a particular city, and "Churches” with refer- 
ence to Churches in a wider region (p. 47). The term "church in the house¬ 
hold" illustrates the Identification of the Church of God with the Eucharistic 
assembly (p. 49). “Church in the household” does not belong lo those pas- 
sages which refer to the Christian family in generał (p. 50); it is rather the 
celebration of the Eucharist which brought "house” and "church” togelher 
(p. 51). For this identification there existed a parallel between the divine 
Eucharist and the early Church’s consciousness regarding unity in 1 Cor 
10:15-17 (p. 53). Indeed, the designation of the Church as the body of Christ 
is incomprehensible outside the context of the Eucharistic assembly (p. 57). 
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Through this juxtaposition the Church of God came to be identified with the 
Eucharist. As may be gathered from the situation in Corinth around 55 AD 
and I Ciem there were lhose who led the Eucharist and those who answered 
Amen, which in St Justins Romę around 150 was placed on the lips of the 
laity (p. 63). This gives us some indication of how the president of the 
Eucharist emerged as the "Bishop" of the Church (p. 62). Church order was 
thus conceived of as stemming from the liturgy (p. 66). 

The unity in the Eucharist and the bishop, in Part II, sheds light on the 
origin of the Catholic Church. Ignatius' "one Eucharist under one bishop” 
raises the issues of the domestic churches and Christians in the countryside 
(p. 88). As with Priscilla and Aąutla (p. 90), all Christians in a place gathered 
in that one household, as the whole Church, therefore, not just as a semi-of- 
ficial church (p. 91); nor was the breaking of bread celebrated in several 
houses simultaneously but only in one of them, unlike preaching, which 
took place from house to house (p. 92). In the West, Christianity developed 
chorepiscopi to organize rural life after the mid-second century (p. 95). In 
the East Eusebius speaks of them with reference to the Paul of Samosata af- 
fair. Ignatius’ "one Eucharist, one bishop, one altar” reflects the reality 
throughout the first three centuries, epitomized in can. 8 of Nicaea I, against 
the Cathari, which enjoined only one bishop in one city (p. 105). The first to 
attribute the meaning of universality par excellence to the "Catholicity” of 
the Church, rather than to the local Church, was St Augustine (p. 108). Nci- 
ther the NT nor the LXX uses the expression "Catholic Church”, for the 
terms "bishop” and "Christian” appeared for the first time in Antioch. Ro¬ 
man Catholics, such as Batiffol and Bardy, think that "Catholic” hcre means 
“universal” (pp. IlOf). Others have interpreted "Catholicity” as the opposite 
of heresy, but Ignatius is addressing those within the Church (p. 111). For 
Zizioulas, the text refers to the unity of the local Church, which revolves 
around the Bishop (p. 112), A fundamenta! conclusion; the local Church, ac- 
cording to Ignatius, is the very Church of God, the eternal, fuli, and whole 
Church (pp. 114f), because the whole historical Christ is madę incarnate 
within her through the Eucharist. Thus the "Catholicisation” of the Church 
leads to the seąuence: the Fathers will, Christ's will and the Bishop’s will 
(pp. 116f). As directly connected with the divine Eucharist the Bishop repre- 
sents the whole Church in the same way as the whole Christ represents the 
Church taken as a whole (kalh’ olou) or Catholic Church. The Bishop is the 
centre of visible and true Church, and the local Church is the Catholic 
Church itself. We can explain the origin of the Catholic Church neither 
through universal consciousness nor on account of polemics against heresies 
(p. 117). Each local Church with its own Bishop is Catholic in itself, for it is 
the concrete form in space and time of the whole body of Christ, of the 
Church taken as a whole, i.e. of the Catholic, or "generic,” (kath’ołou) 
Church (pp. 117f). Each local Church is the incarnation of the whole Christ 
and of the Church (1 Cor 14:23), not in terms of Plato’s or Philo’s thought 
(118f). 1 Ciem, too, identifies the local Church with the very Church of God 
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(p. 123). Polycarp is described as Bishop of "the Catholic Chiirch in Smyrna”. 
The local Church, as aparoikia, docs not make up a segment of the Catholic 
Church, but is rather the place where the whole Catholic Church is to be 
found (p. 125). In the Martyrdom of Polycarp the expression: "of the Catholic 
Church throughout the world" is not to be Iranslated as "universal." Evcn 
Cyprian in his De Catholicae ecclesiae unitate speaks of the local Church as 
the Catholic Church in Carthage, and goes on to rejcct N. Afanas’ev's claim 
that Cyprian was the first to formulate the idea of Church organizalion on 
the basis of the Roman empire (p. 126). Following the Martyrdom of Polycarp 
the Catholicity of Church came to be associated not so much with the 
Eucharist as with the orthodoxy of the Church (p. 128). For Ignatius, the 
bishop is not necessarily a teacher, but the Martyrdom extols Polycarp as an 
apostolic teacher. Hegesippus (c. 175) judges Catholicity in terms of doclrinc 
and apostolic succession (p. 128). For Irenaeus (c. 185), the bishops author- 
ity as a teacher derives from both apostolic succession and his ordination 
(pp. 128f). As the last living bearer of the Apostles’ teaching died with Poly¬ 
carp, subseąuent generations could no longer appeal to living memory as 
proof of the Church’s orthodoxy. It became imperative to stress the bishop's 
teaching authority to answer the Gnostics, for it was they, not the Orthodox, 
who first introduced the idea of apostolic succession (pp. 1290- We como 
across the first reference to apostolic succession in AD 165 in the Gnostic 
epistle of Ptolemy to Floras, which insists on Yalentinus’ claim to apostolic 
succession so as to ward off charges of innovating. As they emphasized suc¬ 
cession of teaching in the fashion of Greek schools, the Church felt the nced 
to upgrade the teaching office of bishop. In parallel fashion developed the 
expression "Catholic Church": previously, the Church understood herself as 
Catholic in the sense of the fuli presence within ber of the whole Christ in 
the Eucharist, now, with Irenaeus, Tertullian, the author of the Muratori 
canon and Clemenl of Alexandria (end of 2nd cent.), there is a shift to 
"orthodox Church”. For Irenaeus, "the church of God” is always contrasted 
with heretics, the Gospel teaching now scrves as a pillar; the whole Church 
is proof of orthodoxy (p. 131). The Corinthian crisis 1 Ciem iries to cope with 
is, in Irenaeus’ eyes, a ąuestion of faith rather than liturgy (p. 132). In brief, 
c. 150-200 the bishop was no longer considered successor of the Apostles as 
leader of the Eucharist, but as guarantor of the apostolic teaching. Still, or- 
thodoxy without the Eucharist is as unthinkable as the Eucharist wilhout 
orthodoxy, for Irenaeus says; our doclrine conforms with the Eucharist, and 
the Eucharist confirms our doctrine (p. 133). The Eucharist’s materiał char- 
acter is by naturę anti-gnoslic; and the creeds incorporated into the liturgical 
texts of the NT show orthodoxy to be its pre-requisite (p. 134). Heresy’s 
ecclesial shape becomes fixed c. 150-200, for Hippolytus’ Refutation of all 
Heresies (Philosophoumena), the Catholic Church understood itself as being 
one in each city (p. 135). From the debate between Origen and Heracleides 
about the Son’s relationship to the Father Origen seeks confirmation in the 
Eucharistic prayer and thus affirms the harmony between Eucharist and 
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doctrine (p. 136). At the beginning of the 3rd cent., the bishop becomes ihe 
expression of both the correlation between bishop and the Eucharist that 
obtained in Clemcnt of Romę and Ignatitis and that between bishop and 
doctrine in Hegesippus and Irenaeus. Thanks to Cyprian, the concept of 
“Catholicity" was farther clarified through schism, for the right to pardon 
raised by the lapsi helped the Catholic Church see her unity grounded in the 
bishop (pp. 137f). Harnack was thus wrong in taking the schism of Novatus 
as starting point for Cyprians “ecclesia super episcopos constituatur" (p. 140); 
likewise, when Cyprian says that Novatian’s election was contra ecclesiam 
Catholicam, it is Romę — not the universal church — which is meant (p. 
141). Nobody has the right faith if he is not connected with the chair of 
Peter, which is occupied by every bishop (p. 142). For this reason, Cyprian 
held — in answer to Magnus, a layman — that the Novatians cannot validly 
baptize. Heretics and schismatics cannot baptize because they are outside 
the Catholic Church (p. 143). Therefore, not orthodoxy is the criterion of the 
Catholic Church, but the Catholic Church that of orthodoxy. As may be 
gathered from Firmilian of Caesarea (Cappadocia) the eastern churches con- 
curred wholeheartedly in these views. Alexandria, though in theory probably 
morę in agreement with Cyprian, followed in practice Romę (p. 146). In a 
word, Cyprian has given us an ecclesiology of schism based on one Eucha¬ 
rist of one Church under one bishop (pp. 148f). Did Cyprian solve the prob¬ 
lem of schism? Stephen and Augustine reject completely this identification 
of the canonical with the essential boundaries of the Church, whereas the 
East basically followed Cyprian. Catholicity comes to mean universality only 
from the fourth cent onwards, especially Augustine, but it had been prepared 
over 3 centuries (pp. 149f). Let us look at this preparation! When the Church 
first appeared, it was living within the Roman oikumene, and the Church 
had the consciousness of being universal, the Isracl of God, as in the Di- 
dache (pp. 150f). Paschal controvcrsies and Montanism led to the first coun- 
cils of bishops in the third century. Common union in the Eucharist is the 
supreme expression of union of Church throughout the world (p. 152). Even 
at the universal level, unity comes through the bishop; thus it is the bishop 
who concedes the Eucharist to the visiting Bishop. The strong unity among 
Christians all over the world was nccessarily manifested through the local 
Church (p. 153). Zizioulas agrees with E. Mersch that, in Cyprian, no exter- 
nal criterion for unity among the local churches may be found, otherwise his 
objections to Romę would remain inexplicable (p. 154). 

Part 111 deals with the emergencc of the parish, which has compromised 
the principle "one Eucharist, one bishop” established by Irenaeus (p. 197). 
Presbyters offer along with the Bishop, for the Apostolic Tradition knows 
nothing of their right to offer the Eucharist (pp. 202f). The Eucharistic ser- 
mon remains mainly the function of the bishop (p. 204). As the chart on p. 
280 shows, existing texts of the first three centuries know of no right of 
presbyters to lead the Eucharist individually. The most notable change takes 
place in the fourth century elaboration of third century texts, for example, in 
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the pseudoepigraphical edition of the letters of St Ignalius, in which the 
presbylers have bccome priests (p. 205). Similarly dramatic changes takc 
place in the Apostolic Tradition, where the priest is describcd as a bishop 
without the throne and the power to ordain (p. 206). That such a dramatic 
change took place unobstrusively reminds us that Ignatius had said that 
Eucharistic leadership belonged to the Bishop or "one to whom he has en- 
trusted it” (pp. 208f). However, the presbyter did not receive this right as a 
right of ordination (Hippolytus). By the fifth century the practice was well 
established. Zizioulas disagrees that the parish started with ethnic groups in 
Romę in the second century (pp. 210-212), for Justins evidence is ignored, 
and, maybe, the fermentum as well! But especially after the outbreak of per- 
secution under Decius in 249 led to the ąuestion of who should lead the 
Eucharist in view of the bishops absence (p. 214). First indications of parish 
emergence are found in mid-third century North Africa (pp. 215f), a natural, 
not revolutionary, development (p. 217). The awareness of "one Eucharist, 
under the leadership of the bishop" went through a transitional period 
around this time (p. 218). The practice of the the fermentum shows a Church 
hesitant to abandon the principle of one Eucharist under one bishop (p. 

221) . But even after establishment of parishes, all liturgies go under the 
name of the bishop and not of presbyters, and not just any bishop is com- 
memorated, but the bishop of the place, as we do today in the anaphora (p. 

222) . The antimension, signed by the bishop, arose maybe against the 
iconoclasts, and has been adduced as an example of communion between 
the bishop and the presbyters (pp. 223f). In this way the parish ended up be- 
ing nothing other than the spatial distribution of the presbyters’ synthronon, 
while the bishop’s throne remained the centre (p. 225). 

Thus, as the Eucharist was the foundation on which the Catholic Church 
was built, it was regarded as the act of the whole Church and was unthink- 
able without the bishop; only after the fourth century did the bishop become 
primarily an administrator while transferring to the presbyter the Eucharis¬ 
tic ministry (pp. 248f). Both Ignatius and Cyprian asserted that where there 
is the bishop there is the Church; se'e the appeal is to can. 18 of Nicaea I (p. 
250; can. 8 is meanti). To the ąuestion whether in the world there were not 
several Churches, because each Church was the Church (p. 251), Zizioulas 
answers that the ąuestion is serious but modern; there was no room in the 
early Church for the dilemma between the universal and the local. Mystical 
identity of fuli circles, not addition of incomplete parts, is what the idea of 
Church was then (p. 253). With the parishes, what happened was not so 
much the proliferation of Eucharists, as the mere extension of the one 
bishop-centred Eucharist (p. 255). "Intercommunion” between Churches di- 
vided by heresy or schism was unthinkable, for, as Nissiotis notes, "inter¬ 
communion” is an inept term, because communion makes sense only in a 
United Church (pp. 257f). Carried to its extreme, the principle “where there 
is the Eucharist, there is the Church” would destroy any notion of canonical 
unity of the Church (pp. 258f). 
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Zizioulas’ doctoral thesis has not been thus far accessible in English. The 
prcsenl translation is thus, for many, a first reading. 

E. G. Farrugia, SJ. 


Europae orientalis 

Paul Best - Jarosław Moklak (eds), The Lemkos of Poland: Articles and Es- 
says, Carpatho-Slavic Studies Group and the Historia lagellonica Press, 
Kraków - New Haven 2000, pp. 240 + 4 maps and registration form. 

Apparently, two editors, one in Poland and the other in the United States, 
were responsible for putting together this useful but flawed volume. Paul 
Best is Professor of Eurasian Studies in the Political Science Department of 
Southern Connecticut State University at New Haven and is himself partially 
of Lemko origin. The book itself is divided into three sections. Each presents 
a different set of papers. Ali were delivered under the auspices of the 
Carpatho-Slavic Studies Society in three different places and at three dif¬ 
ferent times: 1) Harrogate (England); 21-26 July 1990; 2) Kraków (Poland): 
2-24 July 1992; 3) Warsaw (Poland): 6-11 August 1995. Ali were authored 
either by Paul Best himself or by one of several Polish experts. Ali concern 
the Lemkos or morę properly Lemki, an Eastern Slavic people which for- 
merly constituted the majority of the indigenous population in the moun- 
tains of what is today South-Eastern Poland. 

After the death of Polish General Karol Świerczewski at the hands of the 
extremist Ukrainian Insurgent Army in 1947, most Lemki were deported and 
resettled in Western and Northern Poland, whether or not they had co-oper- 
ated with the rebels — and many were Innocent. The Lemki themselves, as 
well as outsiders who have studied them, are divided as to their ethnicity. 
Some view them as one of the three Western Ukrainian tribes, along with 
Bojki and Hutsuly. Others consider them Russians. Still others see them as 
constituting a separate people of Carpatho-Rusyns along with their brothers 
in Czechoslovakia, Ukrainę and Hungary. Finally, a group of Lemki consider 
themselves a completely independent people but officially registered as Poles: 
gente lemko, natione Poloniae. 

The papers included within this study deal mostly with politics and eth¬ 
nicity among the Lemki: archival materials from mostly Polish sources, their 
political orientations as well as their social and cultural life: first in Austria- 
Hungary and later in Poland as well as in the diaspora. But religious ques- 
tions — particularly the Orthodox movement — and national orientation is 
also explored as well as the history of a now decimated Lemko village, the 
origin of the Lemki and their dialect, the Lemki in the Polish press, as well 
as Lemko poetry, literaturę and Carpathian church architecture. 

The Yolume ends with an essay detailing events during the last ten years 
affecting the history of the Rusyn movement and the efforts madę to ethni- 
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cally unitę the p.usyns of the Daniibe-Carpathian basin which are divided 
politically among four countries. Finally, there is a chatty bibliography, an 
index and a series of maps. 

Ecclesiastical ąueslions are dealt with mostly by Bernadetta Wojtowicz 
in ber article The Role of Religion in the Development of National Conscious- 
ness among the Lemkos (207-218). Both the Ukrainian and the Russian ten- 
dency marked Lemko church life. Bishops Julian Pelesh of Stanislavov, 
Sylvestr Sembratovych of L'vov and losaphat Kotsylovskyj of Przemyśl were 
all Lemki. Ali eventually espoused the Ruthenian and later the embryonic 
Ukrainian ideology. But Metropolitan losif Sembratovich of L’vov — con- 
trary to the supposition of the author— supported the Russophiles and this 
was the reason why eventually he was forced to resign. Calling the Uniate 
Church in Poland in 1681 Greek Catholic or worse, Ukrainian Catholic, is a 
definite anachronism. The term Greek Catholic only began to be used in the 
eighteenth century in Austria-Hungary by Maria Theresa and Joseph II. 
Ukrainian Catholic appeared only around the middle of the twentieth cen- 
tury and was used mainly in the diaspora. The Russophile movement devel- 
oped paradoxically among the Western Lemki, while the lands to the end 
were morę open to the Ukrainophiles. In 1926, the entire village of Tylawa 
went over to Orthodoxy. Between 1926-1932, around 19.000 Greek Catholics 
mostly in the Lemko region changed their faith. Of course, this led to a relig- 
ious war with excesses and atrocities on both sides. Around the same time, a 
delegation of Lemko Greek Catholics, disgusted by the constant turmoil, pe- 
titioned Polish church authorities to be attached to the Latin rite diocese of 
Tarnów. Finally in 1933, 1500 Lemki met with the papai legate to Poland in 
order to protest the pro-Ukrainian policies of Kotsylovskyj and reąuested a 
separate bishop. No separate bishop was granted, but instead in 1934 the 
apostolic Administration for the Lemko Region was created which lasted un- 
til World War II. Its seat was later fixed at Sanok. It consisted of nine dean- 
eries, taken from the Greek Catholic Diocese of Przemyśl. To appease local 
sentiment, the Apostolic Administration pursued a generally anti-Ukrainian 
policy, seeking to pacify the Russophiles as well as the Polish government. 
Around the same time, the Lemko region contained about 127.000 Greek 
Catholics, 17.500 Orthodox and 298 adherents of various non-mainstream 
Protestant sects (Baptists, Adventists). But Wojtowycz's finał conclusion that 
the establishment of the Apostolic Administration solved nothing and only 
led to greater confusion must be ąuestioned. Had political and social condi- 
tions been morę favourable, the Administration mighl have successfully 
managed to keep morę Greek Catholics within the fold and offered a viablc 
alternative to the Ukrainophiles for those who did not share their views. 

Although the papers presented offer much interesting materiał for read- 
ers unfamiliar with these ąuestions, regrettably it must be admitted that the 
poor English translation, faulty scientific apparatus and primitive technical 
preparation of the texts do this materiał a great disservice. Most of the text 
seems as though it needed to be revised at least once morę and put into 
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proper English. Many sentences are all but incomprehensible. Mistakes and 
omissions abound. Some examples follow. First off, no diacritical marks 
whatsoever are used in ąuoling the original Polish texts or even single 
words. Cracow Voyevodstvo (94) appears in precisely such a mangled form. 
Polish uses the Latin alphabet. Why substitute other Slavic letlers for Polish 
ones? Latini, Rutheni sen Yalachii (92) should, of course be seu, but perhaps 
this is a misprint. On page 94, we read: A Pater Familias can come in and set- 
tle. Surely some English Iranslation (maybe — head of household?) can be 
found for this historical legał term. Yery often an article is inserted where it 
is not needed. Example: The Russian Orthodoxy developed... (112). Transla- 
tions of Lemko poetry are much worse: ... hounded in color creation we are 
carrying the outcry of the wounded domes of Byzantine cross outspread... 
(169). What does this mean? ... On the domes really Christian crosses hecause 
they had three arms... (172). Surely these poets deserve better! But some- 
times prose is just as hazy: The canonization of the determinants of national 
culture makes it a bounden duty to cultivate them (170). On page 180, an 
author justifies his introduction of the term Neo-Rus into the already exis- 
tent murky sludge of ethnic ąualifiers. Why, when things are already so 
complicated? Why is Rusalia, the pagan Pentecosl, translated as Summer 
Solstice (182) ? During the census of 1931, ninety-five percent of Lemki in- 
dicated that their native language was Rus', we read on page 192. But Rus’ is 
no language anywhere. Did the author mean Russian but was afraid or loath 
to print it? In his discussion of the Orthodox movement among Lemki of the 
diaspora (57, the author reduces the argument to a drastic over-simplifica- 
tion. The concrete reason for the movement's success did not lie solely in 
nostalgia or in a sentimental longing for the faith of the ancestors — al- 
though that loo may have played a role — but in the prevalence of over-bear- 
ing lay-trustees among the parishioners. Surely a better translation could be 
found for the Polish krajoznawstwo (local ethnography?) than country 
knowledge (5). Finally, the last map appended to the end of the book shows 
the Bojko area as encompassing the Lesko region. This is highly ąuestion- 
able sińce the area is usually held to be populated by descendants of the 
Dolinjany. 


C. Simon, S.J. 


Encyclopaedia of Rusyn History and Culture, Edited by Paul Robert Magocsi 
and lvan Pop, University of Toronto Press, Toronto - Buffalo - London 
2002, xiii + 520 pp. + 13 maps + 2 pages of illustrations of iradilional 
domestic and wooden church architecture. 

This reviewer can recall a conversation he had with a Ruthenian priest of 
a Greek Catholic diocese in the United States. Our people are not concemed 
with the poverty of their European past, the cleric unambiguously declared, 
but are looking only towards their bright American futurę. Unfortunately, he 
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and those like him will not find much use in this brilliant new encyclopaedia 
which covers the whole gamut of Carpatho-Rusyn history, geography, cul- 
ture and much else. But those Carpatho-Rusyns who wish to better know 
their past as well as serious scholars will find much to admire in this gem of 
scholarship. Indeed, Professor Paul Robert Magosci, who himself is appar- 
ently neither a Greek Catholic nor an Eastern Orthodox, the two most 
prevalent religious confessions among the Carpatho-Rusyns, has done morę 
for them than most clerics of these denominations who are supposedly at the 
service of their people, 

Of course, he was not alone. The volume is actually a collaborative effort 
between Magocsi and his European colleague Ivan Pop, a retired professor 
of history of Moscow State lJniversity. In addition, they had the help of a 
comprehensive eąuipe of seventeen authors and twenty-four advisors, whose 
contributions are not all of equal value but include innumerable first-class 
entries. As the authors relate, this encyclopaedia contains 1.072 alphabeti- 
cally arranged entries in the most diverse areas including persons (626), or- 
ganisations and political parties (135), as well as periodicals (105) and defi- 
nitions of historical terms (61). Other themes include geographic regions, 
historical events along with peoples and nationalities which have interacted 
with Rusyns throughout their history. Finally, come several entries regard- 
ing architecture, archaeology, cinema (yes, therc is also an entry on Andy 
Warhol!, probably the most famous export of Carpatho-Rus' to the field of 
contemporary culture), ethnography, economy, language and literaturę. As 
such, it is the first encyclopaedic work on Rusyns to appear in English — or 
probably any other major western language — and will indeed take its place 
as an indispensable resource for anyone dealing with Slavic studies or its 
related domains. 

As Magocsi tells us in his introduction, Carpatho-Rusyns number around 
1.2 million but dwell divided by the borders of five States: Poland, Slovakia, 
Ukrainę, Romania and Hungaiy. All these governments have in the past and 
still today hołd their own agenda which does not necessary include the fos- 
tering of still another Slavic ethnicity, as the Carpatho-Rusyns would them- 
selves emerge if they were allowed to unitę and further develop their specific 
Culture and language. Since they have never had a State of their own, they 
have had to fight hard to retain their identity, culture and language. This 
process has not been easy — neither at home nor in the emigration. In old 
Hungary, the Rusyns were known as aborigines, the least developed of all 
the kingdom's nationalities. Attempts at further developing their nationality 
have met with recent resistance at the hands of those who would promote a 
Ukrainian identity, both from within and without their own people. The 
Ukrainian movement was promoted at home by Communist authorities both 
in the Soviet Union and in Czechoslovakia. In the latter, Caraptho-Rusyns 
simpjy woke up one morning to find out that they were from then on to be 
considered as Ukrainians — no ąuestions asked. In the emigration, a similar 
ideology was promoted by the leaders of the Greek Catholic Ukrainian 
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Church with the result that in Canada and other lands outside of the United 
States except for Serbia, the Rusyns do not possess ecclcsiastical structures 
of their own, and ontside the homeland, it is well known that oncs own 
church community is oflen the sacred guarantee of a particular elhnic idcn- 
tity. A case in point is England, where at the beginning of the twentieth cen- 
tury, a number of Rusyns from the PreSov region settled to loil in the mills 
towns of the Midlands and the North. Although lelters werc sent to Romę 
describing their situation and asking for clergy of their own (the case is 
documented in the Roman archives) nonę wcre dispatched and the Rusyns 
were eventually assimilated into the Roman Catholic diaspora or later into 
the Ukrainian Greek Catholic Exarchate, headed, curiously enough by an 
embattled Rusyn from Yugoslavia (Bishop Augustine Eugene Hornyak — 
who, perhaps might also deserve a mention in the encyclopaedia) and who 
was much maligned because of his ethnicity. Later a number of Lemki fami- 
lies also came to the United Kingdom but they too were assimilated into the 
vehemently Ukrainian fold. Although, the Rusyns were allowed to frcely 
evolve as a separate ethnic group in the pluralistic United States, they were 
formerly subjected to the crucible of the melting pot, an ideology al least in 
part Yoluntarily willed, Their Greek Catholic religious leaders were of linie 
help in forming a national identity sińce they deliberately avoided all use of 
the term Carpatho-Rusyn (Rusyn or Rusin was probably too close for com- 
fort to Russian and sińce Russian eąuals Orthodox the traditionally Ortho- 
doxophobe hierarchy was loath to tempt fate) employing instead Greek 
Catholic, the inappropriate Bytantine or meaningless euphemisms such as 
Om People and its kin when referring to their national and ecclesial orienta- 
tion. The fact that many priesls spoke betler Magyar than Rusyn did not help 
at forging a place among the Slav nations. Slovak activists (the Jesuit Michał 
Lacko was unfortunately in the forefront) led a campaign particularly in 
North America (Canada) to declare significant segmenls of the Rusyn popu- 
lation Slovak. In most counlries ruled by Communist regimes (Yugoslavia, 
particularly Serbia, so maligned for ethnic cleansing was a notable excep- 
tion, sińce it gave the Vojvodinian Rusyns considerable cultural freedom!) 
any individuals, organisations or publications which did not support the 
Ukrainian orientalion among the Rusyns were simply ignored or disre- 
garded. Even today after the fali of Communism, attempts were madę by 
Ukrainophiles within the Diocese of Munkacs/Mukaćevo to subordinate the 
eparchy sui juńs to the Ukrainian Greek Catholic Metropolia of L’vov in 
spite of the fact that the two enjoyed historically little in common. As the 
editors of the encyclopaedia rightly claim, ihis volume represents a new at- 
templ at redressing the loss of historical memory and knowledge experi- 
enced by the Rusyn people during the last half century. In this sense it is a 
sort of purification of memory in linę with that promoted by the presenl 
pontiff in regard to Eastern Europę. 

On such highly charged ground, one might well tread lightly. But herein 
precisely lies the success of the volume which knows how to superbly navi- 
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gate such a nationally volatile mine-field with cąuanimity and aplomb. The 
entries are almost completely free ol any him of demagoguery or tenden- 
tious flag-waving, defects which all too freąuenlly mar ihc immigrant school 
of historiography and make its products all but unreadable. For the most 
part, the authors are able to maintain a truły scholarly eąuanimity. But of 
course, they do argue the irrefutable right to exist of a separate Carpatho- 
Rusyn people, something their adversaries may well be loath to concede. 
Another plus is the serenity with which the authors, mostly Magocsi and 
Pop, explain their topics — not in order to primarily demonstrate their eru- 
dition but rather to simply convey knowledge and impart information in the 
simplest and most understandable way possible. All too often, the scientific 
world has seen examples of the other cxtreme, especially but not exclusively 
from Teutonic scholars, who seek to edify morę than to teach. 

Among the particularly well conceived entries are those on Historiogra¬ 
phy, Language, Literaturę and finally the articles describing not only the eth- 
nography of surrounding peoples but also their particular historical relation- 
ship with the Rusyns (Hungarians, Polcs, Romanians, Russians, Slovaks, 
Ukrainians). 

The editors include the Lemki within their definition of Carpatho-Rusyns 
and this may not be to eyeryones taste but the entries concerning Lemki are 
well researched and include a variely of information which is for many hard 
to locate: Talerhof, Battle of Gorlice, Kolberg, Oskar, as well as the morę eccle- 
siastically oriented Kahaliuk, Aleksey and Sandovich, Maksim. In fact, morę 
knowledgeable readers may discover that Maksim Sandović, the martyr of 
Gorlice and the heavenly patron of Orthodox Lemki, was the subject of a 
Russian language play (292), written in the American emigration by Adam 
Philippovich, who himself played a role in the Orthodox ecclesiastical poli- 
tics of his day. 

Scholars looking precisely for the rare and obscure detail may slake their 
thirst on the following entries which provide accurate and succinct informa¬ 
tion on the topie; Calugers (53), Dumen (101), Durkot, Serhii (101), Jabogio- 
nes (212), Koliadky (231), Marchia Ruthenorum (308), Nemeshi (335), Os- 
trovygovskyi-Andrella, Mykhail (349), Sukha Korchma (452), Tylava Schism 
(472). One discovers that the first Czech historical film was based on the life 
of the Rusyn national hero Fedor Korjatovyć (67-68), one obscure piece of 
trivia found in the article on Cinema. There are also outstanding entries re- 
garding the religious history of the Rusyns, those detailing the Greek Catho- 
lic Church as well as the entries on the Orthodox eparchy of Mukaćevo, the 
Unia as well as the Maramorosh-Sighet trial which ignominiously aceused lo- 
cal Orthodox activists of high treason against the Austro-Hungarian Monar¬ 
chy. Entries also exist for many of the little known newspapers and periodi- 
cals published in the Carpatho-Rusyn homeland as well as in the emigration. 
Among them: Kelet, Karpatskyi proletar, Nedilia, Nedilia Rusyna, Nauka, 
Naukoyyi zbomyk. 
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The Yolume is replele with a series of historical maps, also including one 
locating religious foundations and another delinealing language and dialect 
areas. Finally, there are also sketches and diagrams of wooden Carpathian 
churches. As in many resource works of this type, ils treasures are best un- 
covered through continued use. But, lector caveat\ this reference becomes 
addictive for anyone who has even a mild interest in the topie. 

Eyery magnum opus has its slight imperfections and the present volume 
is no exception, although they in no way detract from the utility of the 
whole. The Cyrillic alphabet is attributed to Clement of Ohrid (76) while 
usually Konstantin of Preslav is credited with their invention. When the 
author of the entry on Alexander Dzubay relates that after the bishops re- 
conversion to Uniat Catholicism, be spent the rest of his life in monastic se- 
clusion (103), he is being unnecessarily kind. Actually Dzubay was remanded 
to a Franciscan monastery as a penance or rather the condition of his re- 
admittance. At least at that time, ecclesiastical offenders within the Catholic 
Church were given no rewards for their presumed apostasy. The Italian for 
Ruthenian is actually ruteno and not ruten as is given in the text (408). The 
reference to Archbishop (today Metropolitan!) Laurus’ (Lavr) as a novitiale 
(254) should actually be novice, but this is probably an orthographical error. 
Surprisingly, there is no separate entry on Gorazd (Pavlik), the head of the 
Czechoslovak Orthodox Church, although the history of the Orthodox epar- 
chy of MukaćcYo is well documented. The entries are clearly presented but 
one would haYe hoped for a morę detailed alphabetical index of topics at the 
end. 

The SlaYS, CYen in recent centuries, were fond of calling their most emi- 
nent educators prosvetiteli — illuminators. Certainly, Dr. Magoesi and his 
colleagues also merit this title. 

C. Simon, S.J. 

Hierosolymitana 

John Wilkinson, Jerusalem Pilgrims before the Crusades, Newly translated 
with supporting documents and notes, Arys & Phillips Ltd, Warminster, 
England 2002, p. 420. 

Si tratta della seconda edizione dellopera uscita la prima Yolta nel 1977 e 
recensita in OCP (1978) 506-507. RinYiando alla recensione della prima edi¬ 
zione, precisiamo le noYita di ąuesta seconda. Il formato e migliore, non piu 
in ąuarto ma in ottaYo, il che, pure aumentando il numero delle pagine a 420 
da 226, rende il Yolume piu maneggeYole e portatile. Nella prima edizione si 
dava la traduzione inglese di 18 testi. Adesso se ne danno di 22 e Tordine 
cronologico 6 diYerso grazie agli studi intercorsi fra le due edizioni che per- 
mettono di definire eon piu precisione le datę dei testi. Ecco le 22 traduzioni 
in ordine cronologico: 1) Lettera 108 di Gerolamo a Eustochio (a. 385); 2) 
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Breviario di Gerusalemme (c, 400); 3) Lettera a Falisto, di Eucheńo (c. 430); 
4) estratti della Vita di Piętro 1’Ihero, di Giovanni Rufo (c. 500); 5) Topografia 
delta Terra Santa, di Teodosio (c. 518); 6) Breviario A e B (c. 525); 7) Estratto 
da Topografia cristiana, di Cosma Indicopleuste (c. 547); 8) Estratti da Edifici, 
di Procopio (c. 554); 9) Viaggi del Pellegrino di Piacenza (c. 570); 10) Mappa di 
Madaha (c. IF meta del sec. VI°); 11) Anacreontica, di Sofronio (c. 614); 12) 
Guida Armena (c. 625); 13) Luoghi santi, di Adomnano (prima del 683); 14) 
Cittd Santa e Luogo Santo, del monaco Epifanio (prima del 692j; 15) Luoghi 
Santi, di Beda (c. 702); 16) Misura del mondo, di Dicuił (prima del 765); 17) 
Vita di Viłlibaldo, di Hugeburc (780); 18) Commemoratorium (c. 808); 19) 
Domanda 316 ad Anfilochio, di Folio (867); 20) Yiaggio ai Luoghi Santi e a 
Babilonia, di Bernarda U Monaco (870); 21) Pellegńnaggio, di Jachintus 
(1025); 22) Estratto da Storia, di Rodolfo Gaber (1033). Si trovano dunąue in 
ąuesta seconda edizione varie novita rispetto alla prima. Le traduzioni di te- 
sti latini, greci e orientali costituiscono in proporzione maggiore la parte piCi 
corposa dellopera. II Breviario e riportato in tre redazioni diversc e cronolo- 
gicamente distinte. La Mappa di Madaba, semplicemente riprodotta nella 
prima edizione, ha qui il suo spazio autonomo come i testi letterari. Ci sono 
i Luoghi Santi, di Beda e la Guida Armena. Di conseguenza le appendici sono 
diminuite. Nella precedente edizione le appendici erano nove: 1) luoghi di 
culto in epoca bizantina, 2) sviluppo del Breviańo, 3) fonti della Topografia 
di Teodosio, 4) schizzi topografici di Arcolfo, 5) formazione del testo del mo¬ 
naco Epifanio, 6) Guida armena, 7) anonima Vita di Costantino, 8) Itinerario 
di Jachintus, 9) Vita di Yillihaldo scritta da Hugeburo. In ąuesta seconda edi¬ 
zione le appendici sono soltanto due; 1) Topografie di origine arcolfiana in 
manoscritti del testo di Adomnano. 2) Estratto dalia Vita anonima di Costan¬ 
tino. ll Gazetter o dizionario geografico, funzionale per la consultazione, e 
aggiornato e arricchito. Benche la dimensione delle pagine nella precedente 
edizione fosse maggiore, qui il Gazetter inizia a p. 175 e termina a p. 370. 
Seguono come nella prima edizione Telenco delle fonti; le notę bibliografi- 
che per ogni testo tradotto, gli indici onomastico e generale. Se la recensione 
della prima edizione pubblicata in ąuesta rivista aveva parole di lode, tanto 
piu se le merita ąuesta seconda edizione, aggiornata e arricchita. Forsę si 
poteva aggiungere un estratto della Vita di Costantino di Eusebio di Cesarea 
III, 26-29, oggi edita criticamente da F. Winkelmann. Vi si dice che Timpera- 
tore libera il luogo del santo sepolcro dai detriti che lo ricoprivano. Possono 
essere origine del gioco di parole polemico diffuso a Gerusalemme, di chia- 
mare il santuario della risurrezione o ąiyama, luogo dei detriti o ąumdma. 

V. Poggi, S.J. 


Historia ecclesiastica 


Congregazionc per le Chiese Orientali, DaWOronte al Tevere. Scritti in onore 
del cardinale lgnące Moussa I Daoud per il cinąuantesimo di sacerdozio, 
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a cura di Gianpaolo Rigotti, Edizioni "Orienlalia Christiana”, Roma 2004, 

pp. 310. 

Un omaggio limpido e trasparente, una Festschrift offerta dalia Congre- 
gazione per le Chiese Orientali al suo Prefetto, che celebra il cinąuantesimo 
anniversario delhordinazione sacerdotale. Il titolo non potcva essere piu 
"scorreYole", alludendo alhOronte che bagna la lerra d’origine di Sua Beati- 
tudine, il cardinale lgnące Moussa I Daoud, fino al Tevere, a pochi passi da 
dove abita e lavora oggi. Non bastasse la chiarezza del titolo e del sottotitolo, 
ce la foto di copertina eon la facciata della sede della Congregazione, lantica 
Casa di Raffaello, ahime distrutta nella Spina di Borgo e ricostruita sulla via 
della Conciliazione. E sul retro della copertina c’e lo stemma ecclesiastico 
del cardinale, descritto eon precisione nei suoi ąuarti e nel motto del carti- 
glio. I contributi del volume sono diciassette. Una dedica augurale del Papa, 
eon foto, firma autografa e speciale benedizione. Viene, in secondo luogo, la 
prefazione del Segretario della Congregazione per le Chiese Orientali, Tarci- 
vescovo Antonio Maria Yeglió. Ricorda il cinąuantennio di sacerdozio dcl 
festeggiato, ordinato prete dal Patriarca Tappouni a Beirut il 17 ottobre 1954 
e introduce le tre sezioni della Festschrift: persona e ministero di Sua Beati- 
tudine; la Congregazione di cui e prefetto; riflessioni e studi sulle Chiese 
Orientali. Infatti il contributo del vescovo di Homs, Teofilo Giorgio Kassab, 
narra la vita del Prefetto, nato a Meskane, poco distante dalfantica Emesa, il 
suo primo apostolato alla scuola S. Giuseppe, 1'incarico di vicario generale, 
gli studi di diritto canonico all'universita Lateranense, la consacrazione epi- 
scopale eon nomina a vescovo dei Siri cattolici al Cairo, la fondazione del di- 
spensario Sittna Maryam, Tinsegnamento a Maadi e a Sakakini. Ritorna in 
Siria come vescovo di Homs, fonda un centro catechetico e un laboratorio 
per handicappati a Zaydal, promuove il restauro del monastero di Mose 
TAbissino, partecipa ai lavori per il codice dci canoni delle Chiese orientali, 
fino allelezione a Patriarca della sua Chiesa nel 1998. Lanno giubilare 2000, 
e chiamato, lui vero orientale, a dirigere il dicastero perle Chiese Orientali. 

II contributo del capoufficio Mons. Maurizio Malvestiti (pp. 9-83) o "cro- 
nistoria", segue efficacemente le numerose attivita e gli spostamenti del Pre¬ 
fetto. Mi soffermo soltanto su alcune pagine: inviato del Papa in Slovacchia, 
benedice i cattolici di rito bizantino in aramaico cioe nella lingua di Gesu (p. 
50). A Grottaferrata presenzia la cclebrazione del millennio dcl monastero 
(p. 52). In Egitto visita il Seminario di Maadi (p. 53) Yisita pastorale in India 
del Sud (pp. 56-61). A Gerusalemme e a Betlemme (pp. 62-66). A Lungro (pp. 
66-68), in Turchia (pp. 68-71, in Bułgaria (pp. 71-77), al teatro romano di 
Bosra (p. 77) nel Libano (pp. 79-80). 

La seconda sezione del volume, dedicata alla Congregazione che il Prefet¬ 
to dirige, conta sei contributi. ll primo, di Mons. Michel Berger (pp. 87-11) 
riflette sul patrimonio iconografico conservato nella sede della Congregazio¬ 
ne e precisamente di opere di Pimen SofronoY (1898-1973) e di Padre Gero- 
lamo Leussink OSB, (1898-1952) monaco di Chevetogne. L’articolo, eon rife- 
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rimento alle tavole fuori teslo 2-5, fra Ic pp. 120-121, rende giustizia a due 
pittori, Tuno russo, dei Yecchi Credcnli e Tahro, benedettino, che collabora- 
rono ecumenicamente. Il secondo contributo di Mons. Francesco Giovanni 
Brugnaro, capoufficio, si occupa di un argomenlo importantc per la Congre- 
gazione, cioe della iormazione dei giovani delle Chiese orientali e commenta 
il n. 24 della Oriental Lumen-. "Formare in islituzioni specializzate per 
rOriente cristiano teologi, liturgisti, storici e canonisti che possano diffon- 
dere a loro volta la conoscenza delle Chiese di Orientc”. 

Il terzo contributo della seconda sezione e di Mons. Lucian Lamza ca¬ 
poufficio emerito che dal 1 novembre 1973 al 31 marżo 2004 ha lavorato alla 
Congregazione complessivamente 11.114 giorni in trenta anni e cinąue mesi, 
Lamza trae fuori dal suo taccuino Nova et vetem come dice il suo titolo. E 
indubbiamente ben informato sullandamento della Congregazione per es- 
sersi occupato della Chiesa siro-malankarese, della Chiesa greco-cattolica, 
della Chiesa italo-albanese, dei Russi di rilo biz.antino-slavo allestero, della 
Chiesa caldea, della Chiesa Maronita, della Chiesa Sira e della Chiesa rutena 
negli Stati Unili, nonche responsabile delfamministrazione. Ouesto vero 
israelita in quo dolus non est e contento degli anni al servizio della Congre¬ 
gazione e ricorda ancora la prima liturgia orientale cui assistelle a Fulda il 5 
settembre 1954 in occasione dcl Katholikentag! 

II contributo del Sottosegretario della Congregazione, Krzysztof Nitkie- 
wicz, ricorda la figura di un predecessore di Sua Beatitudine, cioe il cardina- 
le Władysław Rubin. E cila anche una risposta che quel Prefetto delle a chi 
gli chiedeva come era possibile sobbarcarsi a tanti incarichi: “Sono costretto 
a farę un economia selvaggia a scapito della salute". Con il risultato che sap- 
piamo. Infatti, gravemente malato dette le dimissioni dEiirincarico. 

Gianpaolo Rigotti, archivista, firma il quinlo contributo della sezione. 
Disegna i medaglioni biografici di Isaia Papadopoulos, "assessore” della Con¬ 
gregazione quando un cardinale ne era Segretario e il Papa Prefetto; di Ga¬ 
briele Acacio Coussa, anche lui assessore prima di essere cardinale Segreta¬ 
rio. Di Giorgio Milanik, sottosegretario per ąuattordici anni. Di Miroslav 
Stefan Marusyn, che possiamo ancora incontrare a Roma, visitatore aposto- 
lico dei fedeli di rito bizantino ucraino in Europa occidentale, vescovo dal 
1974 e Segretario della Congregazione dal 1982 al 2001. A Rigotti si deve pu- 
re la redazione generale del volume c la tavola fuori testo 6, riproducente la 
“Lettera di Carita" del Katholikos georgiano Kyrion II, che annuncia il 25 
settembre 1917, a Benedetto XV la propria elezione. 

L’ullimo contributo della seconda sezione e del canonista Dimitri Sala- 
chas che affronla un problema difficile. Come la Congregazione per le Chie¬ 
se Orientali, creata per rendere autonomi da Propaganda i Crisliani di 
Oriente, che dal 1862 ne costituivano una sezione distinta, ma dipendevano 
dalio stesso Prefetto, possa esercitare la promozione delLunita e la impre- 
scindibile dimensione missionaria. Salachas conclude che la promozione 
delfunila e il soslegno delfazione missionaria degli orientali cattolici, costi- 
tuiscono priorita della Congregazione per le Chiese Orientali in collabora- 
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zionę eon ii Consiglio per rtmita, il Consiglio per il dialogo inlerreligioso e la 
Congregazione per rEvangelizzazione. 

La terza parte del volume consta di sette contribuli. II primo, dellufficia- 
le Franęois Akl, si oceupa dci rapporti giuridico-politici fra il Patriarcato Ma- 
ronita e lo stato libanese. Cita il diritto libanese, la iradizione canonica ma- 
ronita eon il Libro della Gnida e il CCEO ehe esclude il elero dalia vita poli- 
tiea attiva salvo un permesso espresso della autorita eeelesiastiea, in ąuesto 
easo patriarealc. 

II seeondo intervento di ąuesta sezione, di Jihad Battah Rettore del Col- 
legio di S. Efrem, riferisce del nuovo eonvitto eeclesiastieo romano ehe ospi- 
ta giovani saeerdoti ealdei, eopti, melchiti e siri, inauguralo da Sua Beatitu- 
dine TS marżo 2003. 

II seeondo eontributo della sezione e di Gisele Harb, Superiora Generale 
della Congregazione del Rosario cui appartiene suor Bernadetto Der Mesrop, 
ehe lavora da venti anni alla Congregazione. E una breve storia della Fami- 
glia religiosa del Rosario, fondata a Gerusalemme nel 1880 e diffusa in Pale- 
stina, Giordania, Libano, Siria, Egitto, Golfo Arabieo, Kuwait e Roma. 

II terzo eontributo, delbuffioiale Bernard J. 0’Connor, e una approfondita 
riflessione, in prospettiva teologiea e in base alle regole del dialogo diploma- 
tieo, sul eoneetto di unita espresso nella Lettera apostoliea Orientale lumen. 
Il saggio identifica nellunita seeondo la Lettera apostoliea, einąue elementi: 
il pluralismo permette la eoesistenza, riconosce la reciproeita, suppone uii 
progresso, una mutua gioiosa gratitudine e un awieinamento degli uni agli 
altri. 

Una visione storiea caratterizza il saggio di Luigi Padovese, delegato della 
Congregazione per i Collegi e Seminari orientali. Vi affeima a ragione la 
sensibilita storiea e l’amore per la letlura di Mons. Roncalli in Turchia. Sono 
d'aecordo eon lui ąuando eorregge il giudizio di Melloni; “Non si puó dire 
ehe Ronealli fosse un uomo di cultura per lestensione delle sue letture e per 
la vastita delle sue eonoscenze". Padovese inveee afferma: "1'immagine che i 
suoi ąuaderni ci trasmetlono svela piuttosto un erudito eon una cultura en- 
ciclopedica, animato da vivo desiderio di conoscere” (264-265). 

01ivier Raąuez, gia Rettore del Collegio Greco e del Collegio Romeno, si 
oceupa nel suo eontributo deWAnthologhion greco stampato dalia Congrega¬ 
zione lungo gli anni 1967-1980. Questa parola greca che significa raccolla di 
fiori indica un’"opera sufficientemente estesa per rendere possibile una ce- 
lebrazione normale e relativamente completa deirufficio divino bizantino". 
Ouella in ąuattro volumi edita dalia Congregazione ebbe tanto successo da 
essere imitata in lingua araba, italiana e romena. 

Lultimo eontributo gratulatorio lo offre il benedettino di Chevetogne, 
Michel Van Parys, consultore della Congregazione. fe il testo di una confe- 
renza tenuta a Tiflis, nella quale si sofferma sulla figura di Grćgoire Peradze 
che si sacrifica ad Auschwitz al posto di un altro detenuto, sublime esempio 
di solidarieta europea di un monaco georgiano. 
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Sua Beatitudine il cardinale Prefetto puó essere grato di ąuesta Fest- 
schrift. 


V. Poggi, S.J. 


^jKysenne AAÓepMro (noR peR.), Mcmopust !I BamuKOHCKOio coóopa, tom 1: HaBcjpeny 
HOBOH 3pe B HCTOpHM KaTORMMCCTBa: TlpOBOBrRaiiieHMe H nORroTOBKa co6opa 
(jiHBapb 1959 - ceHTHÓpb 1962), noR peRaKRHeń Aji6epMro, pyccKoe nsRaHHe 
nOR peRaKRHeń AjieKcea BoRpoBa m AwRpea 3y6oa, Peeters, Leuven 1997, 
BH6jieHCKO-6orocROBCKMH HwcTHTyT CB. AnocTOJia AHRpea, MociCBa 2003, c. 
xxxiv + 621. 

Both for its informative value and its ecumenical significance, especially 
at this point of post-Vatican 11 relations between Russia and the Yatican, the 
translation of the first volume of Alberigos five-volume history of Yatican II 
into Russian is morę than welcome. The first volume tells the story from the 
moment of the announcement of the council by John XXIII on January 25, 
1959, to the eve of its convocation at the end of September 1962. 

The announcement caught people generally by surprise, as G. Alberigo 
says in his Preface, but for a number it came as a shock. E. Fouilloux, in her 
"Preliminary Preparations,” recounts how the world woke up from its slum- 
bers and started grappling with the immense problems of preparation. How 
the "Struggle for the council,” entailed in preparing agenda and selecting ex- 
perts, took shape (1960-1962), is told by J. Komonchak, whereas J. O. 
Beozzo, in "The External Climate,” recounts of the impact on the outside 
World right up to "The eve of Yatican II,” as portrayed by K. Wittstadt. In the 
"Conclusion” G. Alberigo poses the ąueslion for which kind of Council all 
these preparations were meant to be. 

Since Yatican I had never been officially terminated, the ąuestion of con- 
tinuing Yatican I became relevant under Pius XI, especially after the Lateran 
Treaty was signed (p. 74), and again under Pius XII when World War II 
ended (p. 75). In working out the vota, the need to carry the correspondence 
in Latin was a problem, and not only for Easterners (pp. 121f). It is notewor- 
thy that many Latin American prelates demanded the condemnation of Prot¬ 
estant proselylism (p. 133). Some wanted to have J. Maritain condemned (p. 
150), Rome’s vicar Card. Micara, for one, holding him responsible for the la- 
itys excessive independence of the hierarchy (p. 158). On close scrutiny the 
vota show that archbishop M. Lefebvre was less inclined than many other 
Europeans to thwart the Roman curia's desires (p. 156). Card. Tisseranis 
failure to send vota may be due to his aversion for John XXIII (p. 158). 
Theological conflicts, too, were brewing, what with the predominance of the 
idea of the Church as the mystical body of Christ (p. 175), calls to restore the 
permanent diaconate (p. 176) and the Holy Office’s suspicion of ecumenism 
without supervision (p. 180) and its insistence that the term "Church” be re- 
served for Catholicism (p. 180). The author asks if the preparatory commis- 
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sion gave birth to a mouse (p. 181). And yet, by his side remarks to ihe re¬ 
port John XXIII drew atlention to the Eastcrn Churchcs (p. 188). The upshol 
of the first phase was to curtail the prerogatives of the central commission in 
favour of the particular commissions (pp. 189f). After Card. Tardini per- 
suaded John XXIII that no Council was possible wilhout the Curia, a swing 
in mood came around not only through the choice of Pericle Felici as secre- 
tary, but also through the session of the WCC in Rhodes in 1959 (pp. 194- 
196). 

In the third chapter conccrning the struggle for the preparation of Vati- 
can II (p. 198), we take a closer look at a number of oulstanding personali- 
ties, such as Maksim IV Saigh (p. 215) and Cardinal Agagianian, President of 
the Commission of Missions (p. 228). The Commission for Eastern Churchcs 
was composcd of Eastern Prclates living in Romę and experts mainly from 
the PIO, with an agenda concerning the: 1. change of rite; 2. sharing the di- 
vine liturgy with Eastern Christians (communicatio in sacńs)-, 3. reconcila- 
tion with “Eastern Dissidents;” and 4. fundamenta! disciplinary problcms re- 
garding the East (pp. 237f). The first scheme of the Eastern Churches Com¬ 
mission had only three themes: the superiority of the pope ovcr all rites; 
eąuality of all rites; frecdom to change rite (p. 239). Lalin was chosen as the 
language of the council (pp. 251, 253). As regards the schema “De Ecclesia,” 
the Theological Commission could not agree with those who claimed that 
the Mystical Body is larger ihan Roman Calholic (p. 371). As for the ąuestion 
of the participation of non-Catholics at Yatican II (p. 379), Moscows initial 
“non possumus" is to be noted (p. 386); after the official invilalion to Athena- 
goras, there followed that to Moscow on 4 October (pp. 478f). Whereas John 
XXIII cncouraged bishops to sharply criticize schemes (p. 415), his tolerance 
with regards to the lack of initiative manifested by the Congregation of the 
Eastern Church with regard to the Orthodox is somehow puzzling (p. 420). 

The fourth Chapter on "The Outside Climatc,” concerning the impact on 
the outside world through mass informalion etc., passes in review the reac- 
tions of the press, as well as Yvcs Congar’s Journal (p. 431), G. Dejaifve’s 
publicity in Louvain etc. are duły noted (p. 438). John XXIII reąuired cardi- 
nals having two posts to leave one of them (p. 455). Having lived morę than 
20 years in the East, John XXIII was one of those who brought about the 
change of attitude towards the Jews and so dropped the referencc to the per- 
fidious Jews (pp. 466f) and also becamc the first pope to bless the Jews (p. 
468). Observers from the East accepted to come, and Moscows initial hesi- 
tancy now changed into a yes, thanks to Nikodim (pp. 478f). 

On the vigil of Yatican II under John XXIII we may distinguish four pe- 
riods of preparation (pp. 485f). On the eve of Yatican II calls for the Curia’s 
reform (p. 499) and criticism becamc the order of the day (p. 502). John 
XXIII did not likc schemes if they were not pastorał (p. 514); indeed, John 
XXIII invoked St Francis of Assisis patronage (527). Although K. Rahncr 
practically played no role in the preparatory work hc became undoubtedly 
the most important iheologian of Yatican II (p. 536). In spite of his trouble 
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with the Holy Office (p. 539), John XXIII nominated him official theologian 
of Yatican II and was appoinled mcmber of the commission for the disci- 
pline of the sacraments (pp. 538-540). Rahner was asked to write aboul the 
restoration of the diaconate (p. 539). Congar, on ecclesiology, advocated the 
move from a juridical to an eschatological ecclesiology of the people of God 
(p. 542). Gerard Philips exercised an influence on DV, GS & LG (p. 546). 

In the Foreword to the Russian translation A. B. Zubov notes the differ- 
ence of perceiving the Council, which sat while communism was enirenched 
in power, before its demise and afterwards, and compares Yatican II to the 
Russian Synod of 1917-1918, with its tali agenda on reform (pp. XXYIf). 
From a Russian viewpoint, the comparison is lelling, but needs to be com- 
plemented by an awareness of the differences, too. On the debit side, a list of 
the Russian abbreviations (EU, DD, MO etc.) is given from the Latin view- 
point on p. XIII (see pp. 218, 253f, etc.) and only the Latin ones are givcn at 
the beginning. The work is obviously replete with delail and therefore slow- 
moving, but this guarantees in-depth knowledge of the iter of the various 
documents, with the frustrations that entailed and the good results at the 
end. 


E. G. Farrugia, S.J. 


Historia religionum 

Ugo Bianchi. Una vita per la stońa delle religioni. A cura di Giovanni Casadio. 

Biblioteca di storia delle religioni 3, Editrice "il Calamo”, Roma 2002, pp. 

525. 

Parmi les Sciences humaines avec lesąuelles il importe que tout specia- 
liste de TOrient chretien entre en dialogue, Lhistoire des religions devrait te- 
nir une bonne place, non seulement pour etudier comment le christianisme 
sest incullure dans un espace donnę aux premiers temps de sa mission, mais 
aussi pour comprendre des phenomenes religieux d'aujourd’hui, qu’il 
s’agisse de rites ou de comportements. Ce que l’on taxe, souvent de maniere 
pejorative, de folklorique peut avoir des racines profondes qui resisteront 
encore longtemps a toute globalisation. Se pencher sur la vie et la pensee 
d’un maitre de la discipline n’est donc pas hors dc propos dans celle revue, 
d’autant plus qu’il a consacre une bonne partie de son oeuvre a rOrient. 

Ugo Bianchi (1922-1995) fut eleve de Raffaele Pettazzoni a rUniversite de 
Romę. Sa propre carriere le menera a Messine, puis a Bologne et enfin a la 
chaire meme de son maitre a “La Sapienza”. Les 14 et 15 avril 1997, deux 
journees d elude furent organisees en sa memoire par l’universite de Salerne 
et le Yolume presente ici en constitue les actes. Dans son introduction, Tedi- 
teur retrace sur un ton alerte et parfois sarcastique, les heurs et malheurs du 
colloque et publie en Appendice une partie de la correspondance entretenue 
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a cette occasion. L’epais volume est divise, quant a lui, en ąualre partie; la 
vie, Tosuwe, la methode et des varia. 

La premiere partie (p. 29-83) nous fait connaitre la vie de Bianchi a tra- 
vers le regard de ąuatre disciples (E. Sanzi, C. Giuffre Scibona, G. Casadio, 
S. M. Chiodi) et de P. Antes, president de rinternational Association for the 
History of Religions, charge que Bianchi assuma de 1990 a 1995. Bień des 
themes sont abordes dans ces esquisses biographiques qui reviendront 
comme en echo dans les parties plus systematiqucs, ou elles prendront du 
coup une epaisseur qu’clles n’auraient pas eue autrement. La listę des cours 
donnes a Messine (p. 53-54) et a Bologne (p. 65) montre le large eventail des 
interets et des connaissances du maitre. Relevons aussi ce temoignage qui en 
dit long sur rhomme: "La dignita ed i valori di ogni persona che ebbe il privi- 
legio di conoscerlo furono al centro della sua costante attenzione, rispetto e 
affettuosa disponibilita, sentimenti che nascondeva spesso dietro quel suo 
modo di essere, o meglio di sembrare, a volte distratto, riservato, persino 
chiuso in se stesso e nei propri pensieri” (Giuffre Scibona, p. 52). Les re- 
flexions d’Antes sur le changement de nom de lassociation Internationale 
d’histoire des religions, derniere luttc de Bianchi et victoire posthume — il 
etait partisan du statu quo — valent aussi la peinc d etre relevees: "La discus- 
sione sul nome della I.A.H.R. ha di fatto rivelato due concezioni diverse della 
nostra disciplina che meritano uno studio approfondito: una molto legata 
alla sociologia e Taltra, quella di Bianchi, basata sulla storia come disciplina 
scientifica” (p. 81). 

Dans la deuxieme partie (p. 85-326), cest fcEUYre qui est presentee de 
maniere critiąuc, comme un bilan de ce que Bianchi a apporte a sa disci- 
pline: a propos des religions de la Mesopotamie (P. Mander), de l'lran ancien 
(A. Panaino), de TĆgypte pharaonique (L. Albanese), de la Grece antique (G. 
Casadio), du mondc romain (J. Aroncn), a propos du mithraisme (P. Pachis), 
de Tethnologie religieuse (A. Ciattini) et du dualisme, un de ses themes favo- 
ris (M. V. Cerutti). Larticle qui retiendra davantage Tattention de lorienta- 
liste chretien sera evidemment celui qui parle des etudes de Bianchi sur les 
rapports entre le christianisme, la gnose et le manicheisme (G. Sfameni 
Gasparro, p. 233-257). Grand amateur de rencontres internationales, il orga- 
nisa au printemps 1966 le fameux colloque de Messine sur les origines du 
gnosticisme qui assure aujourd’hui encore a lui seul la renommee Inter¬ 
nationale de Bianchi. 

"II metodo e gli antenati”, tel est le theme generał de la troisieme partie 
(p. 327-432), avec une etude de Fr. Brezzi sur les rapports entre histoire et 
philosophie des religions, un essai pointu de A. N. Terrin intitule "Fenome¬ 
nologia ‘criptica’ della religione in Ugo Bianchi?”, une comparaison metho- 
dologique entre Bianchi et Pettazzoni (S. Giusti), une autre entre le maitre 
romain et Mircca Eliade (N. Spineto) et, par R. Gothóni, une recherche sur 
la notion de "becoming” chez notre auteur. La ąuatrieme partie contient un 
article de L. Kakosy, "Egyptian Elements in Gnosticism and Hermetism” (p. 
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435-440) et un autre de G. W. Trompf, “Easter Island: Sile of the First Pacific 
Cargo Cult?” (p. 441-465). En appendice, on trouvera la bibliographie d'Ugo 
Bianchi, etablie par son fils Lorenzo (p. 469-496). 

Ce gros Yolume a le merite de nous offrir, comme son titre l’indique, un 
panorama de la vie d’Ugo Bianchi toute misę au service de Thistoire des reli- 
gions. On peut decouvrir ainsi, grace aux etudes de la premiere partie, les 
etapes de cette vie, du point de vue scientifiąue extremement riche: sa vaste 
formation universitaire, les domaines plus vastes encore qu’il a parcourus 
lors de ses cours, les combats qu’il a voulu mener. II en ressort la figurę d’un 
maitre aime, d’un savanl qui a etc capable de collaborer avec autrui et for- 
mer de nombreux disciples, sans conceder en rien a la rigueur et a Thonne- 
tete intellectuelle. Les critiques memes qui sont apportees ici et la a son ceu- 
vre et a sa methode ne diminuent en rien la stature de Bianchi, mais revelent 
plutót la fecondite de son enseignement. 

De fait, on pourra toujours se demander si la formation philologique 
n’entraine pas necessairement des limites dans le champ des investigations; 
personne ne peut dominer des domaines aussi amples que 1’Iran, la Mesopo- 
tamie ancienne, TŚgypte, la Grece, Romę etc. et dans les details, il ne sera 
pas difficile de prendre en faux certaines interprelations philologiąuement 
peu sures (cf. e.g. p. 152, n. 29). Il y a la une serieuse question de methode et 
dans ce sens, on admirera la coherence de la pensee chez Bianchi, lequel de- 
fendra toujours sa vision de Thistoire des religions comme discipline histori- 
que et comparative. G. Sfameni Gasparro, apres avoir cite les premieres li- 
gnes du maitre dans les Actes du colloque de Messine, ecrit: "quelle ar- 
gomentazioni costituiscono il 'manifeslo' delfintero percorso scientifico 
dello studioso, la cui qualita di slorico delle religioni implica coslituti- 
Yamente un’acuta sensibilita alla comparazione dei fenomeni e il rispetto ri- 
goroso della loro indiYidualita storica” (p. 241). Quant a r"impostazione" de 
rhistoire des religions, elle doit etre “rigorosamente induttiYa" (Sanzi, p. 33), 
autrement dit: "La storia delle religioni e una scienza storica che si aYYale 
del metodo indutliYo” (Casadio, p. 59), ce qui (jcYrait la proteger des concep- 
tions a priori dune certaine phenomenologie. Mais Bianchi ne refusait pas 
de parler de "fenomenologia storica della religione”, a condition d’insister 
sur Tatlribut (cf. p. 335 et les reflexions de Fr. Brczzi p. 334). 

II faudrait nous arreter encore sur d’autres themes trailes en profondeur 
ou juste effleures dans le Yolume, comme la notion de "diYinita in Yicenda" 
(p. 60, 128), celle de "tempo in situazione” (p. 167), d'"analogia”, "tipologia 
storica” et "uniYersale concreto” (p. 252-3), ou la discussion des rapports en- 
tre religion et culture (p. 81). Plus que dautres, Bianchi aura beaucoup ecrit 
sur sa discipline et les problemes de methode ąuelle implique. Si cet ou- 
Yrage est une inYitation a relire les essais du maitre, il aura sans doute at- 
teint son but! 


Ph. Luisier, S.J. 
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Indica 

Bosco Pulhur (ed.), St. Thomas Chństians and Namhudińs Jews and Sangam 

Literaturę: A Hisiońcal Survey, (Liturgical Research Center Publicalions 

7), Mount St. Thomas, Kochi (682, 021, Kerala), 2003, pp. x + 234. 

The origins of ihe Thomaschristians of India are oftcn regarded as 
shrouded in the mist of bisiory, so that some would start speaking of them 
with the arrival of the Portuguese on the Indian shore at the end of the 
fifteenth century (OCP 2001, p. 221). That is surely to play it all loo safe, if 
only for the historical cvidence of the ninth century royal grant of privileges 
on copper plates, amounting to a kind of Indian nomocanon. 

The ąuestion of historical origins is not one of armchair discussion 
among the Syro-Malabar Catholics, but a matter of war or peace. One can- 
not return to one’s roots or “ancestral traditions," as directed by the Second 
Yatican Council, without ascertaining them. And how far back is one to re¬ 
turn? To the pre-Diamper traditions, or still beyond? What is the precise 
content of the "Law of Thomas,” if history cannot assert anything for certain 
regarding the Indian iradilion of St. Thomas the Aposlle beyond his being 
the founder of Christianity in India and his martyrdom there? Obviously, 
without answering these vital ąueslions, to set out on return will only stir up 
dust, unleash morę disputes and threaten further divisions. Having learnt 
this lesson to its cost, the Syro-Malabar Church set up in 1999 a Liturgical 
Research Centre, which with the prescnt volumc is trying to answer some of 
these ąueslions. 

The book contains the proceedings of two seminars conducted at this 
centre (L.R.C.) in 2001 as well as some related studies. A notable feature is 
interreligious dialogue in the form of papers presented by Hindu specialists 
in Kerala bisiory. Historiography in Kerala has madę considerable progress 
sińce the middle of the twenticth ccntury, breaking lose from the previous 
trend of uncritical reliance on legends and mylhs. Prof. M.G.S. Narayanan, 
currently chairman of Indian Council for Historical Research, New Delhi, 
says (p. 81): "The discovery and publicalion of epigraphic and litcrary 
sources had been going on for about a century. The publicalion of the Tra- 
vancore Archeological Senes (1910-38), Rama Varma Research Institute and 
Cochin Epigraphical Supplement (1930-49) and Kerala Society Papers (1928- 
32) conlributed to a yirtual revolution in the historiography of Kerala. The 
Archeological Department of Cochin conducted a few smali excavations at 
Kodungallur with the help of the Archeological Survey of India. A few 
megalithic sites were opened. Sevcral Manipravalam works of Kerala were 
discovered and published.... The cumulative impact of all these discoveries 
and debates induced a paradigmalic change in the discipline.” 

According to this newborn Kerala history, the migration of Brahmins 
into Kerala from the north took place in the 7lh-8th centuries; and the Chera 
dynasty ruled in Kerala from 9th to 12lh centuries. But the Thomaschris- 
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tians uscd to see their Apostle St. Thomas make several Brahmin converts, 
and not a few families still glory to be dcscendanls of these converts. Again, 
the Knanaya Christians would see their patronymic founder Thomas of Ky- 
nai being received and installed in Kodungallur in the fourth century by 
King Cheraman Perumal. But are the Christians ready to march with the 
new history? According to Prof. Narayanan, "the vested interests of 
communitics and groups have been responsible for the persistence of certain 
traditions like the myths of Parasu Rama, St. Thomas, Ceraman Perumal, 
etc.” (p. 82). Against this pitiless sentence there was a chorus of protests 
from the seminar participants (pp. 205-210, 214, 219, 224, 232). Thomas is 
no mythical figurę, thcy held out, and his Indian apostolate can stand, even 
if he converted no Brahmins at all; indeed, even if the great Brahmin 
immigration belongs to 7th-8th centuries, this does not mean that previously 
there were no Brahmins at all in Kerala. Is not the learned professor 
throwing the baby away with the bathwater? Indeed, according to his 
colleague Prof. Rajan Gurukkal, “it is not unlikely that a few ... proto- 
Brahmin settlements” existed in Kerala already before the Christian era and 
that “there is nothing unlikely about the Apostle meeting ... a few Brahmin 
households in Kerala," apart from the ąuestion of their conversion. In any 
case, the caste system was not yet there and the Brahmins were too few to 
dominate society as they would do aftcr the eighth ccntury (pp. 109-111). 

In fact there is some mention of the early presence of Brahmins in Kerala 
also in the Sangam (“academy”) poems, the earliest classical Tamil literaturę 
(300 BC to 200 AD), discovered and published in the first decadc of the 
twentieth century. Certain portions of this collection of poems were under- 
stood by some Christians as referring to early Christianity in India (p. 163). 
By the end of the century not a few Thomaschristians felt that there was ur- 
gent need to examine morę closely the Sangam literaturę. Hopes were raised 
high when the LRC seminar enlisted the cooperation of three Tamil schol- 
ars, two of them Hindus (Prof. Sirpi Balasubramaniam and Prof. Balachan- 
dran) and the third a Malayalee, P. K. George S.J., with a doctorate in 
Sangam literaturę. Their unanimous conclusion; there is nothing specifically 
Christian in the Samgam writings, although there is much that is virtuous 
and noble. A similar negative verdict comes also from Prof. Sadasivan that 
nothing distinctively Christian can be traced with certainty in the post- 
Sangam Tamil work Tirukkumł by Tiruvalluvar. 

Our book presents the pre-Diamper Thomaschristian history in two pa- 
pers by Pius Malekandathil (pp. 1-48) and K. S. Mathew (pp. 55-74), the lat- 
ter dealing with the period from 9th to 16th centuries. Before the Thomas¬ 
christians came under the jurisdiction of the East Syrian patriarch of 
Seleucia-Ctesiphon they were under the metropolitan of Fars for seyeral cen¬ 
turies. "The separation of the Persian Church from the Nestorian Patriarch 
of Ctesiphon was based chiefly on differences about monasticism, the ordi- 
nation of the bishops and on the use of language,” says Malekandathil (p. 
42). Whereas Ctesiphon used Syriac, Fars used Pahlavi (ancient Persian). Al- 
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ready from 420 Bishop Ma’na of Rew’Ardashir had a Pahlavi Bibie for use 
instead of the Syriac Pshita. In 1966 a copy of the Pahlavi Bibie was exca- 
vated from Turfan in China, which is now kept in Berlin. Pahlavi was in use 
in the Church of Fars till the eleventh century, and bishops were ordained by 
the metropolitan of Fars for Oman and Socotra and India. Not until the as- 
cendancy of the Seldjuą dynasty in Iran did Rew’Ardashir lose its pre-emi- 
nence and bishops for these places began to be ordained by the patriarch of 
Baghdad. "It seems highly probable that Syriac came to be used as a liturgi- 
cal and ecclesiastical language in Malabar only after these developments in 
the 1 Ith century, when the Church of Kerala got linked directly with the seat 
of the East Syrian Church” (ibid. p. 44). The doyen of Thomaschristian 
church history, A. M. Mundadan, after commenting that the mercantile his- 
tory ably traced in this paper "makes ancient references to Indian Christian- 
ity morę credible" (p. 49), adds: “it may be revealing to many that the lan¬ 
guage used for Church purposes by the Rew’Ardashir Church and conse- 
ąuently in the Indian Church was not Aramaic or Syriac but Pahlavi till the 
llth century.” This runs counter to the generally held view "that the lan¬ 
guage of worship in India at least from the 4th century onwards was pro- 
gressively Syriac or Aramaic” (p. 50), if not already from the very time of the 
Apostle Thomas himself. 

These are not neutral alternatives, but are two positions charged with fire 
power. For, the Fars-India connection explains why the royal grants of cop- 
per plates to Mar Sapor and Mar Peroz bear Pahlavi signatures and that a 
few stone crosses excavated in South India carry Pahlavi inscriptions; it also 
renders less persuasive the opinion that these crosses are Manichean. More- 
over, if Pahlavi had becn the liturgical language in the Thomaschristian 
Church before Syriac came into use, much of the mystiąue with which 
Syriac is sometimes invested would lose its halo. Why not push the ąuestion 
of return to ancestral traditions beyond the pre-Diamper traditions farther 
back to pre-Syriac traditions? Why only delatinization? Why not also de- 
syriacization? Why not return to the Pahlavi Bibie instead of the Syriac 
Pshitta? Thus the problem of return the present book sets out to solve may 
have got only morę complex, to the exasperation of the traditionalists prone 
to simplistic Solutions. 

G. Nedungatt, S.J. 


Liturgica 

Stefano Rosso, Un popolo di Sacerdoti, Saggio di Liturgia fondamentale. Ed., 
LAS Roma, 1996, pp. 396. 

Si tratta di studio monografico sulla Costituzione liturgica del Concilio 
Vaticano II, “Sacrosanctum Concilium” (SC). Tutta la liturgia, secondo TAu- 
tore, trova inizio e si ricapitola nella sahezza, eon centralita nella profondita 
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del Mistero di Gesu Cristo) eon un legame inscindibile: Teologico, slorico, 
spirituale, pastorale e giuridico, in ąuanlo: Approccio, metodo, struttura (19- 
20); normę giuridiche e magistero liturgico (22-25). Ć il pcrcorso storico-teolo- 
gico, di una liturgia che si confronta eon molle discipline, ąuella antropologi- 
ca, biblica, teologica, storia delta sahezza (evento e rito, 20), storia della chiesa 
(historia salutis, 21), spiritualitd (21ss.). Liturgia-scienza, aperta alle discipli¬ 
ne affini, partita da unantica considerazione cristiana, in particolare orien- 
tale, dove la liturgia e theologia prima, e la riflessione dogmatica e theologia 
secunda. L'Autore analizza nei vari capitoli e per gradi, i valori anłropologici 
(17-28), laspetto sacramentale, eon linguaggio che c ad un tempo simbolo e 
rito (29-138). La traccia di fondo, di tutto il percorso e la fede applicata alla 
liturgia', e la fede e insostituibile per comprendere la liturgia (18-30). Stefano 
Rosso, pensa che il cammino di comprensione della liturgia cristiana occi- 
dentale, deve partire dallanalisi della dimensione simbolica della liturgia 
orientale (25; 49-66), del simbolo liturgico nella storia della Chiesa (49); eon 
ocehio attento alla linea di teologia biblica del culto cristiano (68-140), cioe 
alla coneretezza del dato teologico (26); alloggettiyita della fede e del culto, e 
allaspetto conciliare (SC 7). L’A., descrive Timportanza del simbolo, della 
funzione soggettivitd-oggeitivitd (42-45); simbolo biblico e simbolismo della 
SC, e dei documenti della riforma liturgica (55-66). E necessario studiare il 
simbolo storicamente; nella filosofia antica, medioevale, moderna (50-55); 
nellarte. Il materialismo ebbe influsso negativo, la via giusta e quella biblica 
e sacramentale (52ss.), perche la liturgia e azione sacramentale della Chiesa 
(SC 6) (288-307). Infatti il regime liturgico si pone sulla stessa linea delbin- 
camazione, il tempo di Cristo linea di cammino verso 1'eschaton (288ss.), che 
lega il tempo della Chiesa a ąuello di Gesu di Nazareth (288). Di conseguenza 
i sacramenti, scrive TA., sono azioni del Signore Glorioso e della Chiesa; 
eventi di culto e di santifieazione, in continuita eon i Mysteria camis Christi, 
e eon 1’essere di tutta la Chiesa (289-307). Quindi La Chiesa e: sacramento 
głobale di Cristo (299), secondo ąuanto spiega la teologia liturgica del Conciłio 
Yaticano II (299-327). Centralita, e unifieazione di tutto ąuesto discorso e la 
celebrazione del Mistero di Cristo (329-349), eon le tre componenti fondamen- 
tali della celebrazione cristiana: assemblea, parola, sacramento, e eon la stes¬ 
sa celebrazione, ossia, soggetto, oggetto, azione liturgica (329). Nei 7 capitoli 
dellopera, Stefano Rosso, studia i singoli elementi come il simbolo, \apluri- 
disciplinarita, la visione globale del Conciłio Yaticano II, nella dimensione 
biblica, della cultura storica e storico-leologica. Esamina Laspetto antropo- 
logico e giuridico della Chiesa, i sacramenti, nei due percorsi: Cristo e l’uomo 
che si ełeva a Dio, mediante il culto (67-138). Interessante la parte riguar- 
dante la teologia della liturgia lungo la storia (140-264); dove il pensiero dei 
Padri antichi, riflette le difficolta che la Chiesa ha dovuto affrontare fin dalie 
sue origini. Utili i riferimenti aWarte cristiana (148ss.) e ai riti (154-168). 
Inoltre alle pagine 264-265, TA., mette a disposizione del lettore, piantine di 
templi e di chiese antiche. II capitolo sulla teologia liturgica del Conciłio Yati¬ 
cano II (265-328) e incentrato sulla celebrazione del Mistero di Cristo (329- 
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384). L'A., osserva eon attenzione, il linguaggio simbolico e rituale, che ap- 
partiene alla sfera della liturgia, dove il simbolo rischia di perdere il suo va- 
lore, a molivo dcWilluminismo, del posithismo e dcl mzionalismo (54-140). 
Stefano Rosso, ritiene che, recuperando Tintuizione platonica e aristolelica, 
il simbolo ritorna a farę da ponte tra corpo e spirito (55), e, il simholo e il rito, 
rientrano appieno nella sfera łiturgica (61-70), nel cuho (80-115); nella dimen- 
sione teologica-biblica (80-140) e nellasperro storico (141-260). Sono cosi in- 
dividuate, le concezioni fondamentali del Concilio Yaticano II (265-327). L’A., 
ricapitola tutto il senso della liturgia nella celebrazione del Mistero di Cristo 
(330-384). Un Mistero che si comprende, se guardiamo al grandę valore del 
sacrificio (69), come Liturgia della vita (68-69); dialogo ecumenico (386-387), 
e la liturgia che celebra sahezza (385-386). L'A., conclude il suo saggio, spa- 
lancando le porte; sulla liturgia, ce ancora molto da capire e da scrivere 
(392). 


A. Celia 


Boris Uspenskij, In regent unxit. Unzione al trono e semantica dei titoli del so- 

vrano, (= Piccola Biblioteca M. D’Auria 10), M. D’Auria Editore, Napoli 

2001, pp. 172. 

Un libro suddiviso in due parti o capitoli, eon relative notę, un excursus, 
una scelta bibliografia e, prima delPindice, un riassunto del contenuto. L'A., 
russo, professore universitario in Italia, che ha pubblicato tra Taltro Storia e 
semiotica, Milano 1988, applica la semiotica storica all’investitura regale at- 
traverso lunzione. La prima unzione c praticata sul capo di Pipino il Breve, 
nel 751 a Soissons, dairarcivescovo di Magonza, Bonifacio. Pipino riceve 
una seconda unzione a Saint-Denis nel 754 dal papa Stefano 11. E il basileus? 
II basileus a ąuellepoca era incoronato senza essere unto, mentre Pipino il 
Breve, in ambedue i casi, e unto, senza essere incoronato. Cosa porta allun- 
zione di Pipino? L’A. adduce due spiegazioni: la prima e Tattrazione modale 
della liturgia del battesimo, praticata in Occidente. II battezzato e unto eon il 
crisma senza essere cresimato, diversamente da ąuanto awiene in Oriente 
ove il battezzato, nel corso della liturgia, e pure cresimato. Lunzione auspi- 
ca il conforto dello Spirito per Tadempimento delle promesse battesimali e, 
ora, perche Tunto eserciti la sua missione regale. La connessione eon il 
battesimo fa del re un homo renatiis. 

Non si puó trascurare Taltro elemento, cioe il sacerdozio regale (I Petr 
2,9), di cui ogni cristiano e rivestito, grazie al primo Unto = Cristo. II monar- 
ca unto e assimilato a Cristo. Carlo Magno fu unto tre volte (754, 758 e 771), 
ma a Natale deir800, non fu unto perche il titolo di imperatore non era asso- 
ciato a Cristo. In greco Cristo e basileus e anche un imperatore e basileus. 
lnvece in latino solo il titolo di re (e non ąuello di imperatore) associava il 
monarca eon Cristo. Questo spiega perche Carlo Magno fu unto come re, ma 
non come imperatore. Poi la tradizione delfunzione del monarca si estese 
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anche airimperatore. NeirSló il figlio di Carlo Magno, Ludovico il Pio fu un¬ 
io imperatore. Lunzionc inizialmente era soltanto del capo, (non della fron- 
te!), e ąuesto corrisponde allunzione del battesimo, non della cresima. L’un- 
zione di Ottone I nel 962, praticata dal vescovo di Ostia, riguarda soltanto la 
zona interscapolare. Il papa Giovanni XII lo unge inaperatore lo stesso anno. 
Un altro papa, Innocenzo III, nel 1204, eon De sacra unctione, proibiscc 
Tunzione del capo eon crisma, esclusiva della consacrazione episcopale, 
permettendola peró eon lolio dei catecumeni. Nello stesso 1204, dopo il 
malaugurato sacco di Costantinopoli, Baldovino di Fiandra 6 incoronato ha- 
sileus, e nel corso della cerimonia e unto sul toracc. Ouando inizia a Costan¬ 
tinopoli Tunzione del hasiłeus? La maggior parte degli studiosi pensa che di- 
penda dalFunaione di Baldovino Tanno 1204. L’A. dissente da ąuesta opinio- 
ne. Sappiamo come erano unti gli imperator! bizantini nel Medioevo. Se ne 
ungeva il capo (come era unto Pipino e tutti i monarchi occidentali prima 
dellunzione di Ottone lanno 962). Invece Baldovino fu unto sul lorace (in 
accordo eon il decreto di Innocenzo III). Ouesto prova che la tradizione del- 
1’unzione del basileus a Bisanzio precedeva lunzione di Baldovino. In Russia 
la prima incoronazione dello zar awiene nel 1547 per Ivan IV. La prima un- 
zione dello zar riguarda Fedor Ivanović, il 31 maggio 1584. L’unzione non 
precede llncoronazione, ma la segue. Infatti nel rito comune a bizantini e 
Russi, la cresima segue immediatamente il battesimo. In tale contesto Tinco- 
ronazione richiama il battesimo e Tunzione la cresima. L’incoronazione dcl- 
lo zar si accompagna eon il mattutino e lunzione eon la messa, durante la 
ąuale lo zar si comunica. 

La seconda parte del volumetto studia il rapporto fra zar, rex, imperator e 
basileus. Oggi sappiamo che zar proviene dal latino Caesar. La spiegazione di 
ąuesto passaggio da Caesar a zar e simile a ąuella del passaggio dal latino, 
Caesar a! tedesco KaLser, imperatore, dal latino Carolus, riferito a Carlo Ma¬ 
gno, al polacco król che significa re. Ma per molti ąuesta etimologia era im- 
pensabile. Uspenskij cita vari non russi che rifiutano la provenienza di zar 
da Cesare. Avrebbe potuto aggiungere anche il caso del gesuita boemo Da- 
vid, vissuto alcuni anni a Mosca, verso la fine del secolo XV11°. Padre David, 
non acceltando akra etimologia, pretende nel 1690 che zar venga dalfebrai- 
co sar. (Georgius David S.J., Status modemus Magnae Russiae seu Moscoviae, 
Edited by A. V. Florovskij, The Hague 1965, 74). Un’altra causa di controver- 
sia e il fatto che il termine greco basileus, come il termine russo zar, possono 
tradursi in altre lingue eon due termini diversi, re e imperatore, Kónig e Kai- 
ser, king e emperor, roi e empereur. 

II breve Excursus riferisce .sentenze di vari teolog! russi sulfunzione dello 
zar. "Non e ripetizione, ma forma particolare della cresima, in grado piu al- 
to, in ordine a doni specifici, relativi alla suprema carica”. “Ć grado diverso, 
piu elevato, di trasmissione dei doni dello Spirito”. “Conferisce una grazia 
particolare dello Spirito Santo”. "Non e consacrazione di natura gerarchica, 
ma atto sacramentale eon cui il sovrano riceve dalfalto forze e saggezza per 
governare”. "Attraverso Lunzione lo zar riceve i doni della grazia per guidare 
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lo stato russo e la Chiesa, ma non entra a far parte della gerarchia ecclesia- 
stica come aweniva per gli imperatori bizanlini”. 

L'A. confronta ecumenicamente tali sentenze eon il giudizio di Giuseppe 
OlSr SJ. il ąuale si esprime cosi: "L’unzione dello zar ha tutte le caraterisli- 
che di uno speciale sacramento analogo aJla cresima. Lo zar incoronato e 
unto eon il crisma oceupa una posizione particolare tra i membri della Chie¬ 
sa. Peró rimane sempre un laico". 

II libro si impone alfattenzione per la sua chiarezza e la sua documenta- 
zione storica e filologica. Congratulazioni a chi lo ha redatto. 

V. Poggi, S.J. 


Oecumenica 

Johannes Oeldemann, Orthodoxe Kirchen im ókumenischen Dialog. Posilio- 
nen, Probleme, Perspektiven, (= Thema Okumene, Herausgegeben vom 
Johann-Adam-Mohler-Institut, Bd. 3), Bonifatius Yerlag, Paderborn 2004, 
200 S. 

Come annunciato nel Yorwort, il libro vuole dissipare dubbi sulla dispo- 
nibilita ecumenica delle Chiese Ortodosse. Infatti Taggettiyo "ortodosso", "di 
retta fede" sccondo il Duden, per assimilazione alle espressioni "ebrei orto- 
dossi” e "luterani ortodossi”, acąuista erroneamente connotazione negativa, 
sinonimo di irriducibile intransigenza. Considerando che ogni liturgia euca- 
ristica ortodossa pręga per Tunita dei cristiani, laggettiYO ortodosso dovreb- 
be suggerire apertura verso gli altri. Infatti vari ortodossi preferiscono far di- 
pendere ortho-doxos da.doxazo, "stimo retto”, piullosto che da dokeo, "credo 
rettamente”. Il libro ricorda che le Chiese Ortodosse, gia prima del Movi- 
mento Ecumenico iniziato a Edinburgo nel 1910, avevano sentimenti ecu- 
menici. Infatti il Patriarca di Costantinopoli Gioacehino III invia nel 1902 e 
nel 1904 due encicliche per convincere le Chiese Ortodosse alfadozione del 
calendario gregoriano e ad avere contatti eon Chiese Cattoliche e Prote- 
stanti. Nel 1903 il sinodo della Chiesa Ortodossa Russa riconosce il batte- 
simo di Chiese occidentali. Nel 1920 c’e un altra enciclica del Patriarca 
Ecumenico. Le Chiese Ortodosse sono rappresentate a Stoccolma nel 1925 e 
a Losanna nel 1927, ed e memorabile la figura del metropolita Germano di 
Thyatheira. A lui si affiancano il greco Alivisalos, il bulgaro Zankov e il russo 
Sergij BulgakoY. Teologi delPĆcole Saint Serge partecipano al moYimento 
ecumenico gli anni 30 e 40 del secolo Yentesimo, Arsen’eY, FloroYskij, Zan- 
der e ZernoY. L’Unione SoYietica tenta sfruttare il moYimento ecumenico in 
occasione del raduno di Mosca nel 1948. Reticenze ortodosse in ambito 
ecumenico sono dettate da rammarichi circa pocą attenzione alfunita della 
fede; esagerata importanza concessa a ąuestioni socio-politiche; pressione 
indebita per 1’intercomunione; proselitismo nei confronti di fedeli d’altre 
Chiese; sineretismi sotto colore d’inculturazione; esagerato femminismo, an- 
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che per il sacerdozio; liberalismo riguardo airomoscssualita; prelesa di ap- 
plicare criteri democratici a probierni ecclesiologici. L'A. affronta la storia 
del dialogo bilaterale deirOrtodossia eon le varie Chicse Orlodosse Orientali, 
negli incontri di Aarhus, Bristol, Ginevra, Addis Abeba, fino a ąuelli organiz- 
zati da Pro-Oriente. Menziona il dialogo della carita instaurato dal patriarca 
Atenagora e le risposte di Giovanni XXIII e di Paolo VI. Gita Tinyio di osser- 
vatori ortodossi al Concilio Yaticano II, i dialoghi ortodossi eon gli Angli- 
cani, i Yecchio-Cattolici e le Chiese Evangeliche. Nel dialogo della verita, si 
puó studiare insieme il termine di "Chiese sorelle", che Paolo VI ha usato. 
Alcuni probierni nmangono. Dopo il fallimento del congresso di Baltimora, i 
tentativi di rawivare il dialogo non superano la fasę di stallo. Soluzioni pro- 
poste, come la formula di Balamand, lasciano insoddisfatti ambedue i part- 
ners. Un capitolo del libro e dedicato alle divergenze culturali che alzano 
barriere piu insormontabili delle differenze teologali, come il contenzioso 
tra Roma e Costantinopoli, il deprecabile sacco crociato di Costantinopoli. 
Perche e difficile il dialogo fra Chiesa Ortodossa Russa e Chiesa Cattolica? 
Caduto il Comunismo molti Russi cercano nclla Chiesa Ortodossa una difesa 
e un sostegno di unita e identita. Sotto i Sovietici 1’ecumenismo era eserci- 
tato soltanto da gerarchi della Chiesa senza raggiungere le masse. Un alteg- 
giamento protezionista delfapostolato di ortodossi fra ortodossi, e compren- 
sibile. Mentre alcuni sacerdoti cattolici, dimenticano, agli occhi ortodossi, 
Tammonimento “di non annunziare il vangelo se non dove ancora non e 
giunto il nome di Cristo, per non costruire su un fondamento altrui” (Ro 
15,20). Un ostacolo alfecumenismo sono anche certi probierni delfOrtodos- 
sia (per es. Tautocefalia della Chiesa macedone, la deposizione del patriarca 
bulgaro Massimo, 1’autonomia da Mosca della Chiesa estone, ecc.). 11 sinodo 
panortodosso dovrebbe risolverli, ma stenta a convocarsi per la difficolta og- 
gettiva di mettere d’accordo tante Chiese autocefale. L’A. esorta a rispettare 
Timmagine che la Chiesa Ortodossa da di se stessa: comunita di comunita, 
depositaria del mistero trinitario e della divina liturgia, Corpo di Cristo se- 
condo S, Paolo. Ouanto al giudizio ortodosso sulle altre Chiese, ci sono due 
tendenze. La rigorista si riiiene unica Chiesa di Cristo. Laltra, della ‘econo- 
mia’, riiiene appartenenti alla Chiesa i battezzati che credono in Gesu Cristo. 
U vescovo russo Ilarione ha proclamato: “Noi Ortodossi non tentiamo di im- 
porre agli altri Cristiani la noslra cultura, la nostra morale, il nostro rito”. 
L’ideale ortodosso non e dunąue lunita dei cristiani che supponga fusione, 
ma una comunione di comunita che si riconoscono a vicenda. "Unita senza 
riunione", dice il russo Zander. 

L’A. scende a consigli pratici per superare la crisi attuale. Bisogna cono- 
scersi gli uni gli altri, scambiarsi alunni e docenti nelle facolla tcologichc, 
moltiplicare incontri soprattutto dove c’e esperienza ecumenica fruttuosa 
(cita esplicitamente, Pro-Oriente, Chevetogne e Bose). Certi probierni come 
delfuniatismo non possono risolversi se non bilateralmente, affrontando in¬ 
sieme il primato, il proselitismo e la missione universale della Chiesa. II mo- 
vimento ecumenico e nato nelle missioni ed e indispensabile testimoniare ai 
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non-cristiani Tintesa ecumenica fra cristiani, neiraiuto dei poveri, nellelica, 
neirecologia, nella bioetica, nel dialogo inlerreligioso e in vista deirincontro 
delle Chiese delTUnione Europea progettato per il 2007. 

II libro, piccolo di mole ma ricco di saggezza cristiana e umana fa onore 
airistituto Ecumenico di Paderborn, di cui TA. e Direltore. 

V. Poggi, S.J. 


Othomanica 

Paschales M. Kitromelides, KtmpiaucTj AoyioaihTj 1571-1878. ripoocoTtoypaepiici^ 
8£cópr|or|, (= Kśyipo eTcioiripoyiicwy epcuywy. niyyeę ical Me^ćieę ifję KuTtpia- 
icfję 'loTopiaę xLiii), Leukosia 2002, pp. 315. 

Das Buch, ein instrumentum lahoris, des Athener Kultur- und Literatur- 
wissenschaftlers ist das Resultat zehnjahriger Forschungsarbeit in yielcn 
Bibliolheken und Handschriftensammlungen Europas. Es handelt von der 
Literatur Cypcrns in den drei Jahrhunderten der Turkenherrschaft und kann 
ais Weiterfilbrung eines fruhercn Werkes (L. Philippu, Ta 'EMrjytKO. Fpdppara 
ev Kimpw Kard Trjv nept'o5ov rrję ToiipKOKpartaę (I57I-I878), I-II, Leukosia 
1930) gelten. Eine hermeneutische Bewertung dieser Literatur ware nach 
Meinung des Yerfassers noch yerfriiht, wie auch eine genauere Periodisie- 
rung, wenngleich bestimmte Einfliisse der Renaissance, der Diaspora und 
der Aufklarung deutlich zu unterscheiden sind. 

So setzt sich das Werk zusammen aus einem Prolog (S. 12-16), cincr 
Dankadresse (S. 17-21), einer allgcmeinen Einleitung (S. 25-62), in der u. a. 
der Begriff Literatur sowie der Forschungsstand naher umschricbcn werden, 
einer generellen Bibliographie (S. 67-84), fcrner dem wichligsten Teil, dem 
alphabetischen Yerzeichnis von 161 Autoren (mil Biographie, Wcrkliste, 
Editionen bzw. Kodices und Sekundarliteralur: S. 85-273), einem englischen 
Summary (S. 277-280) und schliesslich zwei Indices (Handschriften/ Allge- 
meines Register: S. 283-315). 

Das Schwergewicht liegt auf chronographischen Werken; ais bekannlere 
Theologen figurieren Aloisios Andrutzes, Alhanasios Rhetor, Hilarion Kiga- 
las, Neophylos Rhodinos usw. Vielc biographische Datcn wie auch Wcrkli- 
sten sind noch luckenhaft, wenngleich manchcr Phantomautor inzwischen 
aus dem Katalog gestrichen werden konnte. Der Eigenlext des Yerfassers ist 
zuweilen etwas weitlaufig; die biographischen Angaben zu den cinzclnen 
Autoren sind nicht mit Anmerkungen yersehen. Der Druck ist durchweg gut; 
die Bibliographie in deutscher Sprache z. T. noch fehlerhaft. Yierzehn, leil- 
weise farbige Abbildungen schmucken den Band (S.275 f.), der insgesaml 
einen nutzlichen Beitrag zur literarischen Rezeption und Ausstrahlung Cy- 
perns bis zur englischen Okkupalion (1878) dargcstelll. 

G. Podskalsky, S.J. 
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Yasilios N. Makridcs (Hg.), Alexander Helladius the Larissaean. International 

Conference Larissa, 4-5 Septembcr 1999. Proccedings. Larissa 2003, pp. 

550 (mit vielen Abbildungen). 

Viele griechische Gelehrte aus der Zeil der Turkokratie (1453-1821) sind 
dem breiten Publikum nur oberflachlich oder iiberhaupt nicht bekannt, weil 
die Ouellen zu ihrer Biographie in mehreren Landem zerstreut, unaufgear- 
beitet oder auch definitiv verloren sind. Einer von ihnen ist der aus Larissa 
stammende Alexander Helladios (1686 - nach 1715), ein weitgereisler und 
auf verschiedenen Gebieten hochgelehrter Mann (Philologe, Philosoph, 
Theologe, Schriftsteller, Bucheditor und Arzt — iaTpotptkóooepoę), der die 
Miihe lohnt, ihn der Yergessenheil zu entreissen. Seine Geburtstadt Larissa 
(an der Bahnslrecke Thessalonike-Athen) bat nun die begrilssenswerte 
Initiative ergriffen, dem beriihmlen Sohn ein wissenschaftliches Symposium 
zu widmen, auf dem 15 Historiker ein bunles, nahezu vollstandiges Bild 
seiner Persdnlichkeit zeichnen (mil Ausnahme der noch dunklen, lelzten 
Phase in RuBland, 1714-1716?). Man darf sich darunter aber nicht ein lokal- 
patriotisches Sammelwerk vorstellen, vielmehr eine erstmalige, nuchterne 
Dokumentalion der bisher bekannt gewordenen Nachrichten und Schrift- 
stiicke; Ausstatlung und Bildmatcrial des Bandes enlsprechen dem hohcn, 
wissenschaftlichen Anspruch. 

Nach den Einfiihrungsworlen macht der Herausgeber selbst, Professor 
fiir Orthodoxe Geistes- und Kulturgeschichte an der Universitat Erfurt, den 
Anfang, indem er das Zustandekommen des Symposiums in Zusammenar- 
beit mit verschiedenen Wissenschaftlern und Behorden schildert und zu den 
folgenden Aufsatzen hinfiihrl (S. 13-21). Jedem Artikel folgt iibrigens, falls er 
nicht in englischer oder deutscher Sprache geschrieben ist, ein ausfiihrli- 
ches, englisches “Summary”. — Ein zweiter Artikel desselben behandelt die 
friihen Jahre Alexanders in dem von Tiirken besetzten Griechenland und 
Rumanien (S. 23-51) sowie an verschiedenen Orten Westeuropas (England, 
Holland, Deutschland). Die Geburt in Larissa ist in seinem spateren, Peter d. 
Gr. gewidmeten Hauptwerk "Status praesens ecclesiae graecae" (Altdorf/b. 
Niirnberg 1714) vermerkt. Sein Studium begann in Istanbul, fand seine 
Fortsetzung mit dem Slipendium in Oxford (englisches Kolleg), dann in 
London (5 Jahre) und Altdorf/Nurnbcrg (5 Jahre); in der zweiten Lebenshalf- 
te auch noch in Tyrnovo (Thessalien). 

Der nachste Beitrag von Frau A. Skarveli-Nikolopulu zu den Beziehun- 
gen Alexanders zu Markos Porphyropulos (S. 53-68) beruht auf einem Brief- 
wechsel (Ed.: S. 62-68). Der lelztgenannte Korrespondent war Scholarch in 
Bukarest und dozierte dort Physik (nach Aristoteles bzw. nach Theophilos 
Korydaleus). Helladios seinerseits war Schiller des Frankiskos Prossalentis. 
Der besagte Bricfpartner erwahnl auch die spateren Schwierigkeiten des 
Helladios mil den deutschen Pictisten. 

Die Person des Prossalentis steht noch einmal im Mittelpunkt des folgen¬ 
den Artikels von A. Pentogalos (S. 69-80). Wahrend Prossalentis, spater 
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Monch auf Korfu, Alexander auf der Patriarchalakadcmie unterrichtetc, gin- 
gen spater beide nach Oxford, wo der altere ein Buch gegen religiose Propa¬ 
ganda veroffentlichte, wahrend der Schiller in seincm schon genannten 
Hauptwerk die Unterschiede zu den Protestanten (Halle) und Anglikanern 
(Oxford) hervorhoh. — A. E. Karathanasis uherpriilt Alexanders Aufenthalt 
in der Walachci (S. 81-100), von wo aus er mit Prossalentis und Eustalhios 
Plakidas im Gefolge des englischen Gesandten nach dessen Heimat aufhra- 
chen. — Besonders aufschluBreich sind die Untersuchungen U. Moenings (S. 
101-13) iiher die Polemik des Helladios gegen die "uherflussige” Neuuberset- 
zung des Neuen Testaments durch Maximos Kalliupolites (Halle 1710, ver- 
anlaBt durch H. A, Francke): die heutigen Griechen verstunden durchaus die 
Originalsprache der Koivr|; kritisiert wird auch die Einrichtung des "Colle¬ 
gium graecum” an der Universitat Halle (im Yergleich mit Altdorf/Niirn- 
herg). — Daran schliesst sich die Yeroffentlichung dreier Briefe (Autogra- 
phe) des Helladios an Francke an durch denselhen Autor (S. 125-149); in- 
haltlich geht es um die erwahnten NT-Uhersetzung. — Ein weiteres Mai 
meldet sich der Herausgeher mit einer Briefedition (S. 151-179) zu Wort; es 
geht um ein Schreihen des Matthaios Lefa aus Paros, in dem die heterodo- 
xen Kollegen von Halle und Oxford einander gegenilbergestellt und vergli- 
chen werden. — Sehr allgemein gehalien ist der Beitrag von R. Wilson uber 
die moderne Diaspora und ihre Treffpunkte im Ottomanenreich (S. 181- 
194). — Der Altmeister der Nilmberger Lokalhistoriker, Dr. E. F. SchultheiR, 
war bereit, einen breiten Uberblick (S. 195-284) zu geben uber die nachre- 
formatorische Universitat Altdorf (Niirnberg), ihre vier Fakultaten, einige 
herausragende Professoren (mit reichem Bildmaterial) sowie besonders die 
Studienzeit des A. Helladios, seine Spezialisierung (Medizin) und Buchpro- 
duktion (z. B. Grammatik). — Die Prasentalion eines zweisprachigen Gluck- 
wunschgedichts des Helladios ist eine Gemeinschaftsarbeit von Y. N. Makri- 
des, J. E. Karamanolis und E. F. SchultheiB (S. 285-332). Es handelt sich um 
ein langes Hochzeitspoem nach klassischem Yorbild (mit freier deutscher 
Ubersetzung) fiir die Tochter eines befreundeten Patriziers und Universi- 
tatskurators in Nurnberg, dem der Grieche wohl ein Stipendium verdankte. 
— Der in Oxford promovierte G. E. Karamanolis erortert auch die Ansichten 
des Helladios (= Grieche) uber die Aussprache des Altgriechischen sowie die 
Theorien einiger seiner Zeitgenossen (S. 333-413). Es wird klar, daB Alexan- 
der die erasmianische Aussprache ablehnte, ahnlich wie die deutschen Phil- 
hellenen zuvor (M. Crusius u. a.) das “Barbarogriechische” ablehnten. — Ais 
treibende Kraft iiberpruft Y. N. Makrides nochmals die Rezeption des 
"Status praesens” im Westen (S. 415-515; 451-515; Abdruck der Gegenschrilt 
J. N. Gesners, a. 1716); Helladios yerurteilt alle ostkirchlichen Piane der 
Westkirchen, speziell bei den Pietisten (Halle); es ware interessant gewesen, 
einen Yergleich mit dem Pamphletisten David Chytraeus ("Oratio de statu 
Ecclesiarum... in Graecia"..., Rostock 1569) auszustellen, uber den unlangst 
eine augezeichnete Monographie erschienen ist: O. Czaika, David Chytraeus 
und die Universildt Rostock in ihren Beziehungen zum schwedischen Reich, 
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Helsinki 2002. — Die letzten Ausfuhrungen gelten einmal der Bildung des 
griechischen Yolkes "in der Morgenrdte der griechischen Aufklarung” (S. 
517-537; Yerfassen N. K. Psimennos); der Yerfasser riihmt — zuweilen uber- 
trieben — den hohen Bildungsstand der Griechen, wahrend I. E. Panagio- 
tidu das Umfeld an griechischen Arzlen in RuBland aufweist (S. 539-550). 

Alles in allem, eine Fiille neuer Informationen Ober einen bisher nur in 
Umrissen bekannten griechisch-europaischen Gelehrten, der groBere Beach- 
tung verdient. Zwar ist die Darstellung — wie bei einem Sammelband leicht 
Yorstellbar — nicht frei von Wiederholungen und gelegentlich etwas langat- 
migen Ausfuhrungen. Aber die Iniliative der Geburtsstadt Larissa, des Her- 
ausgebers und seiner Kollegen ist nachahmenswert fur viele weitere Namen. 
Auch die Korrekturarbeit war vorbildlich; es blieben nur wenige Druckfehler 
stehen: z. B. S. 285, Z. 3; nicht; S. 448, Z. 27: 1761. Erst aus einem gewissen 
Abstand wird man entscheiden konnen, ob das Angewiesensein Griechen- 
lands wahrend der Turkenherrschaft auf den Beistand und das Yorbild 
Westeuropas fur das Yolk ein Gewinn war oder nicht. 

G. Podskalsky, S.J. 


A. r. K EaPpiSrię, AoKifita 0()w^iavtKrję laropiaę, EKSóoeię na7taęf|or|, A6f|va 2002, 

o. 237, eiKoyeę 4^ o. 239-285. 

The present work contains a Prologue, five essays, an "Appendix: Oriental 
historiographical and chronographical sources on 14th-15th century Byzan- 
tine-Ottoman relations," a Chronology of Otloman history, a Glossary of Ot- 
toman military and administrative terms and connotations, a list of Ottoman 
sultans, a General bibliography of books and monographs and a section of 
Illustrations and maps. 

Sawides points out, in the Prologue, that the negative connotation of 
Turk stopped with Ataturk in 1924. Yet recent Turkish historiography, while 
distinguishing between the Ottoman and the Turkish periods, sometimes 
uses the term Turk to embrace both (p. 12). He divides Turkish rule in 
Greece (1453/1461-1821) into five periods (p. 13): (a) the first Turkish set- 
tlements in Europę: 1288/1289-1354; (b) the conąuest (1354-1479) (c) and 
the period following it, leading to Lepanto (1479-1571); (d) the onset of de- 
cline (1571-1774); and (e) the decay and end of the Ottoman Empire (1774- 
1924). The new government which arose on the ashes of the Ottoman em¬ 
pire must be seen in continuity with it (p. 14). 

"Major Ottoman Sources on the Fali of Constantinople” agrees with Steve 
Runciman that, by and large, the Turkish sources for the siege and fali of 
Constantinople are curiously disappointing (p. 32). The few official accounts 
of the Turkish version add nothing important to what we already know (p. 
34), unlike the four uniąue Byzantine sources, Sphrantzes, Doukas, Krito- 
boulos and Chalkokondules. The minor sources sometimes complete, but 
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often complicatc, our picturc. 29 May 1453 happencd to be a Tuesday, and 
not, as mistakcnly reported in thc Tiirkish source, a Thursday. Some Turkish 
historiographers are listed on pp. 38-41. 

The sccond essay, "The sultanate of Mehmet 11 the Conąueror (1451- 
1481),” treats of Mehmet II, whom F. Babinger calls “demonie” (p. 42). Meh¬ 
met II spoke a number of languages (pp. 45f). At the age of 12 or 13 he came 
to power after his father, Murad II, retreated to thc Balkans in 1444 to chase 
the Crusaders after Varna (p. 46) and succeeded him definitely in 1541. The 
third son from Murad ITs Christian slave, Mehmet II showed respect only to 
his mother, the Serbian Maria-Mara Brankoyitz, "Sułtana Mara,” who re- 
mained a Christian (pp. 48-49). Mehmet II seems to have broken with Con- 
stantine XI when the latter received the pretender to the Turkish throne as 
his guest. Two castles on the two sides of the Bosporus formed the "knife of 
the channel (neck)” (p. 50). The siege of the city lasted 54 days with a colos- 
sal Turkish army of 80,000-100,000, against some 7,000-8,000 defenders, in- 
cluding mercenaries from the West (p. 51). On Mehmet iTs behest a synod 
was conYoked in 1454 to elect a Patriarch, for whom he secured a number of 
privileges (p. 54). Lepanto (Naupaktos), however, remained an independent 
Yenetian possession (p. 57). 

"The great conąuests and the beginning of the decline of the Ottoman 
Empire (early 16th - early 17th cent.)” depicts Selim 1 (1512-1520) as a great 
military leader who extended borders to Algeria and was interested in mysti- 
cism and Sufism (pp. 710- Probably he poisoned his father (p. 73). The parts 
of Tunisia he conąuered remained Turkish until 1830 (p. 75). Selim beat the 
Mameluks in Egypt (1250-1517) (pp. 76f) and had their sułtan hanged out- 
side of Cairo (p. 79). The last Abbasidian ruler was taken bound to Istanbul 
and Selim assumed the title of Caliph, used until 1924. Selim was succeeded 
by Soleiman II, the Lawmaker or "Kanuni” (pp. 78, 80, 90). Soleiman II had 
to lift the siege of Vienna (1529), but imposed John Zapoulas as king on the 
greater part of Hungary (p. 82). A second attempl to take Yienna, in 1532, 
led to the peace treaty of 1533 (p. 82). In 1541 Buda-Pest fell into his hands, 
Tripoli in 1551, but the attempt to take Malta in 1565 failed (p. 88). To 
affirm that the Knights defended Yalletta is simply anachronistic, sińce Yal- 
letta was built only after the Great Siege and as its result (pp. 88, 256). As thc 
first-born had been executed, Selim II (1566-1574) succeeded to the throne; 
with him appear thc first signs of instability (p. 92). Known as the 
"Drunkard,” Selim was a playboy, but the Serbian Sokollovitz was a capable 
chief minister. Chios was taken from the Genovcsc in 1566; and, in 1571, 
Cyprus was taken from the Yenetians, with the governor’s corpse being 
brought in hay as trophy to the Sułtan (p. 93). To Don Juan of Austria and 
admirał Andrea Doria goes the glory for 7 Oct 1571, but Don Juan could not 
repeat his performance thc following year. Falling under the influence of the 
Harem, Murad III (1574-1595) had his best minister cxecuted when calum- 
niated (pp. 96f). Murad extended Turkish rule to Azerbaijan and to Georgia 
by capturing Tiflis (p. 97). He madę tradc arrangements with European rui- 
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ers (p. 97). He Icft behind 103 (or, according to olhcrs, 130) children (p. 98). 
Mehmet III (1595-1603) spells out thc beginning of the end; hc started by dc- 
stroying his relatives, including 19 brothers (p. 99). 

The fourth essay treats of "The Kopriilii dynasty: The decline of the Ot- 
toman empire and its temporary halt (mid-17th - early 18th century)”. Meh¬ 
met threw out the Yenetians who had saved Constantinople and ordered 
Parthenios III hanged for writing that Islam is approaching the end (p. 106). 
Fazil Ahmed was favourable to Christians (p. 109). But the ambitions of the 
Grand-vizier Kara Mustafa hurt the Sultanate very much; Hungary was lost 
to Russia in 1681 and the siege of Yienna had to be raised in 1683 when 
Sobieski of Poland came to the rescue (pp. 109f). Mustafa was strangled on 
Christmas Day 1683 on the Sultans orders, yet only he was capable to with- 
stand the Sultanate’s enemies (p. 111). 

“The 'uncertainty' of the Ottoman Empire’s possessions in the 17th cen¬ 
tury — The period 1603-1703” shows court intrigues. Sułtan Mustafa II ruled 
twice, bccause the Sułtana supported him a first time 1617-1618 and again 
when Osman II was strangled four years łater (pp. 118-121). Murad lY, per- 
haps the most significant sułtan of 17th cent, (1623-1640), impłemented re- 
forms (p. 121). When he was a minor, his mother carried on government 
business. In 1632 he achieved absolute power. Murad lY left a great name as 
generał (p. 127). His basie aim was the creation of an absolute and uncon- 
tested power, for which reason hc founded the Ulema, the Counsel of the 
Wise, but did not hesitate to execute its highest member, Aphenti, in 1633, 
the first Sułtan who ever dared to do such a thing. Murad lY died of cancer 
of hepatitis due to ałcohoł abuse at the age of 28 years, in spite of his ław 
prohibiting it. He was succeeded by his brother Ibrahim (1640-1648), who 
brought chaos; he had his Yizier, a capable man, executed (the Sułtana 
Mother had a role in this) (pp. 127f). Mentałły sick, he took the decision to 
fight the Yenetians in Crete (1645-1669) (p. 128). After the Janissaries in 
1648 had Ibrahim executed, there fołlowed the long reign of Mehmed lY, 
son of the hanged Murad lY (1648-1687), who preferred to hunt than to do 
his duty as Sułtan (p. 129). In 1687, the Sułtan was forced to retire, and his 
brother, Sułeiman, became sułtan (p. 131). Erom Ibrahim’s rule onwards — 
chiefly — princes passed their łives in the isołation of the pałace (p. 132). 
When Sułeiman I was freed to become sułtan, he thought that they had 
come for his execution and tołd the officers: "If my execution has already 
been dccided, give me time to pray — because it is better to die than remain 
herc imprisoned!" (pp. 132f). 

The work, though open to criticism on a number of points, is useful for 
the story it tełłs and its bibłiographical references. But the key to under- 
standing these studies may wełl be Sawides’ own word "essay,” an attempt 
to survey Turkish history from a Greek perspective. 


E. G. Farrugia, S.J. 
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Patristica 

Isacco di Ninive, Discorsi Ascetici, Terza collezione. Inlroduzione, traduzione 

e notę a cura di Sabino Chiala, Edizioni Qiqajon, Comunila di Bose, 

2004, pp. 204. 

Leggcre la spiritualila di Isacco di Ninive, o il Siro, e come respirare aria 
pura, che ossigena il cuore e la mente. Isacco visse una vita solitaria nel de- 
serto, tranne un breve periodo come vescovo di Ninive nel 680. Sabino 
Chiala, Monaco di Bose, traduce e commenta la Terza collezione dci Discorsi 
ascetici di Isacco di Ninive, un pilastro della spiritualila orientale, che ispiró 
rOccidente fino al XVII secolo, ma oggi, come dice Chiala, manca di biogra¬ 
fia seria e completa, che renda giustizia a ąuesto antico Padre. La preghiera e 
il tema dominantę e il filo conduttore di tutti i Discorsi di Isacco. Il curalore, 
introduce lopera di Isacco, spiegando il valore di questa collezione (1-42), at- 
tento ad inserire un glossario delle parole siriache (36-42). Una riflessione di 
Isacco, suggerisce il succo della sua dottrina; La lectio latta su una pericope 
della Scrittura, da pienezza alla meditazione (131-132; 185). La traduzione 
dal siriaco dei Discorsi ascetici si trova nelle paginc 45-195. Lopera si chiude 
eon un indice biblico (197-200), patristico (201-203), e generale (203-204). 
Questa terza collezione, e caratierizzata da temi spirituali specifici: Dalia pre¬ 
ghiera alla preghiera spirituale (18); potenza del peccato e deWamore di Dio 
(23); due lettere indińzzate a solitań (30); tracce per la preghiera (34). Seguono 
i XVI Discorsi di Isacco, che partendo dalia vita solitaria per cercare Dio, 
(45), giungono alla vera contcmplazione altraverso la compunzione, per 
mezzo della preghiera, vera scala delfanima (133-135). L’ordine del corpo 
ąuando e in solitudine, e decoro delle memhra esteriori (51-53). Per educare il 
cuore, occorre effeltuare un distacco anche esteriore, cioe fisico (51), e la co- 
noscenza consiste nelTuscire dalie tenehre (53). Il III Discorso (55-67), valuta 
la preghiera che allontana Tuomo dalia malerialila e dalia caducita del mon- 
do; la preghiera perfetla e desiderare il Regno di Dio (58). Lassiduita della 
preghiera introdurra Tuomo nella quiete che annulla la ragione della carne 
(48). Si deve chiedere il pane quotidiano, nel discernimento delle cose celesti 
da quelle terrestri (61). Isacco, come Evagrio, e conyinto che la preghiera 
renda forte la mente e annulli le passioni (63). Nel Discorso XVI, cc lesalla- 
zione della preghiera pura e spirituale (193ss), dove la seconda e maggiore 
della prima (194). Isacco, spiega che la preghiera perfetta consiste nel sen- 
lire in Dio (Disc. rV- 69). In dcfiniliva, TAutore desidera che il lettore giunga, 
attraverso la preghiera alla perfezione del cuore, della mente e deirintclletto 
(74-84). La vera giustizia (Disc. VI 87ss.), non viene dalie opere, bensi dalia 
fede, cioe dalia [fede] in Gesu Cristo, per mezzo della Grazia (89-103; 191; 
159ss.). Isacco si sofferma sul falto che le opere non salvano, salva invece, 
l'intervento della Grazia (98). Grazia che trova originc dalTEconomia Divina 
(145-146; 150-151; 161-164), riferendosi alla compunzione (101) che riempie 
1’anima umana, ąuando ąuesta si riconcilia eon Dio; e Tintelletto lrova il suo 



ORIENTALIA CHRISTIANA PERIODICA 2004: RECENSIONES 


541 


compiacimento in Dio (123-125). Isacco tratta della preghiera incessante o 
continua (Disc. VIII 121): “Vedi dungue come e resa degna dalia santitd, ąuella 
bocca che in ogni momento parła eon Dio, e come e santificato quel cuore in 
cui continuamente U Nome del Signore e henedettol” Preghiera e lettura della 
Bibbia (130-139), costituiscono il cibo per Tanima e per Tintelletto, un cibo 
che non perisce. 

Isacco insegna in modo semplice e luminoso, come un cristiano, possa 
essere in grado di salire, eon la pratica della preghiera, dalia imperfezione 
alla perfezione. E necessario crocifiggere rintelletto (143; 157), un tema caro 
ad Isacco che lo riprende in tutte e tre le collezioni dei suoi Discorsi. 

La traduzione in lingua moderna del testo siriaco, c facile a capirsi e 
scorreYole. II lettore odierno potrą trovarvi ispirazione, e spunti per rifles- 
sioni personali. Forsę Taggiunta di un piccolo dizionario di termini come: 
contemplazione, preghiera continua, tenebre ecc., poteva rendere lopera an- 
cora piu utile. 

Si deve esser grati, alle Case Editrici, come Qiqajon, che traducendo ope- 
re antiche di spiritualita, fanno conoscere al vasto pubblico il pensiero dei 
Padri, che altrimenti rimarrebbe lettera morta, o riservato ai soli addetti ai 
lavori. 


A. Celia 


Mario Maritano (a c. di), Histońam perscrutań. Miscellanea di studi offerti al 
prof. Ottorino Pasąuato. Presenla/.ione di Sua Em. il Card. Paul Poupard 
(= Biblioteca di Scienze Religiose 180), LAS, Roma 2002, pp. 882. 

La Miscellanea offerta al Prof. Ottorino Pasąuato, diventato emerito dopo 
piii di 30 anni di insegnamento universitario, e un’opera pondero.sa che con- 
sta di 56 contributi di docenti e ricercatori collaudati, distribuiti in ąuattro 
parli. Non c semplice darc Tidea di unopera cosi ricca e differenziata, per- 
che gli studi ivi compresi riescono difficilmente omologabili, nonostante il 
possibile ed auspicabile “denominatore comune” offerto dal campo di ricer- 
ca del festeggiato. Da ąuesto campo appunto, vengono elencati ąuattro nu- 
clei dal Prof. Manlio Sodi, decano della Facolta di Teologia deir(Jniversita 
Pontificia Salesiana, nella breve presentazione della figura e delfopera del 
Prof. Pasąuato (pp. 23-30): 11 Crisostomo al centro, il pensiero storiografico 
del Marrou — donde lononficenza di "Chevalier dans Tordre des Palmes 
Academiąues” da parte del Goyerno francese nel 2002 —, una rinnovata at- 
tenzione al Medio Evo, un serio impegno nella ricerca storica e patristica. 

Ecco come si articolano le ąuattro parli di ąuesta Miscellanea, presentata 
dal Card. Paul Poupard, presidente del Pontificio Consiglio per la Cultura: 

La prima parte (pp. 41-227), che apre la Miscellanea, offre un nu tri to 
numero di studi sul rapporto tra storia e teologia da una parte (M. Bordoni, 
G. Coffele, E. dal Covolo, B. Forte, J. Janssens, C. Naro, P. A. Seąueri, A. M. 
Triacca [t], P. S. Yanzan), e tra storia e cristianesimo dalfaltra (J.-D. Durand, 
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B. Gherardini, E. Poulat, L. Sartori). Questi studi cercano di stabilire il valo- 
re della storia e il modo in cui essa va rapportata alla teologia e al crisliane- 
simo. A ragione, essi illustrano e ribadiscono il fallo che la storia e il "luogo 
teologico” della salvezza, in modo tale che la storicita sia da considerare 
come categoria a priori della riflessione teologica. 

La seconda parte (pp. 229-464), che si occupa della storiografia religiosa 
antica (P. C. Charalampidis, L. Cracco Ruggini, G. Cuscito, M. Forlin Patruc- 
co, C. Kannengiesser, G. Penco, L. Pietri, D. Ramos-Lissón, M. Simonetti) e 
medievale (G. Bonney, D. Cervato, E. B. Ferme, P. Stella), dedica inoltre un 
breve capitolo a Henri-Irenee Marrou (P. Chenaux, G. Fornasari, P. Riche, 
J.-l. Saranyana), capitolo introdotto da parole commovcnti di gratitudine 
della figlia del grandę storiografo, Franęoise Marrou-Flamant, indirizzate al 
Prof. Pasąuato, che si e dedicato eon passione e competenza allo studio delle 
opere paterne (pp. 423-424). La gamma variegata di studi offerti qui si di- 
stingue sia per il metodo che per il contenuto. Mentre alcune quaestiones di- 
sputatae sono rivisitate (ad esempio lermeneutica biblica di Ticonio, la cate¬ 
goria del "tardo antico”, la disputa delle immagini, Tedizione delle Antichitd 
Giudaiche di Flavio Giuseppe), altre tematiche ricevono un approfondimento 
nuovo (soprattutto la pittura paleocristiana tra Oriente ed Occidente, Osio di 
Cordoba, la storiografia di Beda, due ąuestioni ąuodlibetali inedite del do- 
menicano Giovanni Regina, senza dimenticare l’opera di Marrou e il suo in- 
flusso). 

La terza parte (pp. 465-608) tratta della formazione alla fede nclla storia 
(C. Bissoli, G. Leonardi, B. Maggioni, M. Dujarier, G. Laiti, R. Tremblay, M. 
Caprioli, L. La Rosa), ambito che richiama le radici salesiane del Prof. Pa¬ 
sąuato. Ouesti studi si protraggono sulla falsariga della teologia pratica, non- 
che deirevangclizzazione e della catechesi. L’arco di tempo coperto dai con- 
tributi si limita al periodo neotestamentario e patristico, tranne un contri- 
buto che cerca di cogliere il retto atteggiamento di fede nel Medio Evo (dal 
VI al XIII sccolo). Si evidenzia nuovamente ąuanto la fede nasce dalfascolto, 
per cui si tratta prima di tutto di determinare gli autori, i destinatari e la 
metodologia nel processo di trasmissione della fede. 

Laquarta ed ultima parte (pp. 609-870) presenta vari studi sui Padri della 
Chiesa nella tradizione ecclesiastica (L. Dattrino, A. 01ivar, M. Spanneut, E. 
Dassmann, G. Trettel, V. Grossi, P. Allen), eon un’immancabile attenzione 
alla figura e allopera di San Giovanni Crisostomo (K. Akanthopoulou, B. 
Amata, M. Cimosa, A. Cioffi, A. Miranda, I. Onatibia, M. A. Schatkin, W. Tu¬ 
rek, S. J. Voicu, S. Zincone), di cui il Prof. Pasąuato c anche grandę conosci- 
tore. Si procede letteralmente, per cosi dire, dal generale (= Padri e pastori 
per una nuova umanita) al particolare (= Aspetti del rapporto uomo-donna 
nelle Omelie di Giovanni Crisostomo sul Yangelo di Matteo), passando in ras- 
segna i temi piu vari della letteratura patristica, come la passione del Signo- 
re, Yapatheia divina, la pieta in Ambrogio di Milano, lecclesiologia di Cro- 
mazio di Aąuileia, la ministerialita della Chiesa in Agostino dTppona, la 
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pieta laicale in Severo di Antiochia, e soprattutto la catechesi, lesegesi e la 
spiritualita di Giovanni Crisostomo. 

Ouesta opera di grandę respiro iscritta in una prospettiva interdiscipli- 
nare si raccomanda da se. Essa ricupera felicemente il grandę valore della 
storia, o meglio ancora la coscienza storica, invitando appunto a "historiam 
perscrutari” nel senso agostiniano delhespressione ("... homines doctissimi 
antiąuissimas historias perscrutantes”: De civ. Dei 16, 11, 99-100 [= CCL 48, 
515]), per discemere in essa il cammino dcl regno di Dio e farlo proprio, vi- 
vendo pienamente la propria vocazione di figli e amici di Dio, chiamati alla 
comunione di amore eon la Santissima Trinita, principio e fine di ogni storia 
e di tutta la storia (cf. presentazione dcl Card. Paul Poupard). Infatti, la sto¬ 
ria e il luogo del dispiegamento delfazione di Dio uno e trino, deirEterno nel 
tempo, in cui Tuomo da parte sua e continuamente chiamato dalia Parola 
allesodo, cioe allapertura trascendentale, alla continua tensione verso l'As- 
soluto (cf. Bruno Forte). 


A. Musoni 


Russica 

Sergo Beria, Beria, My Father. Inside Stalin’s Kremlin, Edited by Franęoise 
Thom. English translation by Brian Pearce. Duekworth Publishers, Lon¬ 
don 2001, xvii + 397. 

For many people today, Lavrentij Pavlović Beria, the Red Himmler, long 
time chief of Soviet intelligence operations, is the archetypical mass mur- 
derer, Stalinist thug and toady. One might expect that his son does not share 
this opinion although be does euphemistically admit that his father, as a 
major figurę in the Soviet apparatus, had to get his hands dirty. On the other 
hand, his claim that, had his father survived the purge which followed the 
death of Stalin, he would have led the Soviet Union into a sort of perestroika 
avant perestrojka is worthy of consideration, based on the evidence which he 
provides. 

This book, a translation from the original French, and one would sup- 
pose, from a Russian manuscript, reads well. In fact, Le Figaro hailed it as 
the best contemporary source on Stalins regime when it was first released and 
it elicited much favourable comment from other knowledgeable sources. The 
editor, Franęoise Thom, a noted sovietologist and professor at the Sorbonne, 
based most of the excellent notes which follow the central account, on inter- 
views with the author, as well as on exhaustive research in declassified ar- 
chives. The notes precede a listing of extensive bibliographical materiał, 
seven pages of biographical summaries and two indexes. A subject index, be- 
sides those geared to name and place would also have been useful. 

Sergo Beria, Lavrentij’s son, and the author of these memoirs was born 
in Georgia in 1924. He traced his genealogy on both paternal and maternal 
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sides, almost perversely for a Communist, from the princely aristocracy 
which once ruled Mingrelia (= Samegrelo), a Georgian dominion. His youth, 
spent in Tbilisi, was followed by limę in Moscow, where be became an inti- 
mate of the highest echclons of Soviet government. His marriage lo Marfa 
PeSkova, Gorkij’s grand-daughter stirred the ire of Stalin, who did not ap- 
prove of an alliance with the family of an author be publicly courted but pri- 
vately suspected of harbouring mixed feelings toward the regime. After 
Lavrentij Beria’s arrest and execution which followed Stalin's own death, 
Sergo was arrested and imprisoned at Lefortovo. Released a year and a half 
later, he was banned from Moscow and forced to change his name. But 
ChruSćev, whom he despised, permitted Sergo to work as an engineer on 
missiles at Sverdlovsk, while his wife and children remained at Moscow. 

Written in a lively and attractive style, the book alternatively appals, in- 
trigues and amuses the reader — the last in a somewhat twisted way, given 
its often repellent subject matter. It provides a wealth of trivia, not only con- 
cerning the protagonist and Stalin, but also sheds light on the uppermost 
echelons of the Soviet bureaucracy: Eźov, Jagoda, Ordźonikidze, VoroSilov, 
Kaganović, Molotov, MaJenkov, Bulganin, Kamenev, ChruSćev (depicted as a 
filthy oaf — litlle gratitude for the fact that it was he who released Beria fiłs 
and his mother from forced residence in Sverdlovsk), Andropov (cruel and 
wicked but intelligent) among others. A rogues' gallery, indeed! Even if the 
vignettes help to humanise their subjects. 

Since the author is Berias son, one would expect him to defend his fa- 
ther. But the crux of his argument, ihat Beria, a covert Georgian nationalisl 
who secretly nourished an all consuming mepris for the russophile Stalin, 
the Communist party and the whole oppressive Soviet system, only to later 
fali victim to the Russian chauvinist cliąue within the politburo, gives pause 
for thought. Of course, filial affection must be balanced against ihe fact that 
Beria, arrogant and abrasive, was responsible for the purges within the 
Georgian party and the slaughter of many of his compatriots even before he 
was called to a higher post in Moscow. It must also be weighed against the 
claims of Russians who pretend that it was the non-Russian element (par- 
ticularly Caucasian and Jewish) which dominated the party in early years 
and with typical Asiatic fury and despolism humiliated the Slavs. But the 
charges placed against Beria at his irial seem lo agree with many of the 
claims of his son. Beria was not simply accused of crimes against the people, 
or of being a British spy, but of bcing a bad Communist, of overturning So- 
viet foreign policy and wishing to reunify Germany under capitalist aegis, of 
setting aside the Communist party by depriving it of control over the econ- 
omy, of trying to reform the empire by releasing the republics from Russian 
domination and of attempting to introduce an embryonic glasnost by ending 
the jamming of western radio broadcasts. Indeed, after the death of his mas¬ 
ter, Beria did begin a campaign of de-Stalinisation, deleting Stalins name 
from the press and muting anti-western propaganda. In addition, he reduced 
police control of the economy and stated that he wished to endow the Minis- 
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try of Justice, and no longer the secret police, with responsibilily for the gu- 
lag. He ordered the NKVD to re-examinc the most notorious show trials and 
ended persecution of the Jews. According to Sergo Beria, his father was an 
avowed oppositionist even during Stalin’s lifetime, combating the most fun¬ 
damenta! tendencies of Bolshevism, its use of force and its predilection for 
slavery, its innate messianism and its tendency to provoke aggression against 
foreign countries. But in reality such a divisive attitude of a subordinate 
would have never been tolerated by the Generalissimo, at least according to 
the historian Dmitrij Yolkogonoy, who studied Stalin’s private notebooks. 
The Soviet leader rarely took cognisance of his underlings’ opinions. The 
atmosphere at politburo meetings never resembled the democratic gather- 
ings which Sergo Berio describes and which he may have gleaned from his 
fathers boasting of his ability to vent his thoughts before a fellow Georgian. 

Filia! portrayal of Lavrentij Berias character must be compared with the 
reports of other contemporaries especially Nikita ChruSćev's own memoir, 
although the latter is hardly free from prejudice. Clearly, the author idolised 
his father. It is also true that every memoir is subjective and reflects the per- 
sonality and experiences of its creator. But still it is difficult to reconcile this 
icon of Beria, family man and sagacious pedagogue, with the sex crazed ma¬ 
niąc who kidnapped women from the wind-swept avenues of Moscow and 
the sadistic inąuisitor who, whip in hand, repressed and murdered thou- 
sands, which can easily be culled from other sources. Is the account of Beria 
flis at all credible? Yes, but only through the haze of lies, half-truths, hypoc- 
risy and meretricious ideology which coloured the youth and formative 
years of a sheltered child. Similar incongruities emerge in the portraits 
which the children of Hitler’s closest associates have left of their own fa¬ 
thers. 

As a fellow Georgian, Sergo had direct contact with Stalins own family. 
His son Vasja and his daughter Svetlana were Sergo’s playmates. Svetlana 
was early enamoured of Sergo and saw him as a futurę husband. Sergo later 
expressed indignation at Svetlana’s repudiation of Stalin and claimed that 
she had publicly spat upon her father. If this reviewer’s memory serves him, 
Patriarch Pimen expressed similar thoughts in an interview with an Italian 
journalist. Stalin's eldest son, JaSa, hated the party to such a degree that he 
refused to join until his father forced him. JaSa died a German prisoner after 
Stalin refused a prisoner exchange which would have liberated his son but 
also a higher ranking German. 

Sergo's own first meeting with Stalin took place in the rear of a freezing 
Moscow automobile. Sergo was but a tender youth, and had just been 
treated to a private Kremlin showing of the Three Little Pigs and other ani- 
mated children’s films. After Stalin set his eye on the fragile boy, shaking 
with cold, he opened his wolfs skin coat and allowed the child to snuggle 
into its welcome warmth. Back at his dacha, Stalin himself put little Sergo to 
bed, at the foot of which lay a polar bear’s skin with gaping jaws. Yet, there 
is no hint of the perverse in all this and it would seem that losif DźugaSvilli, 
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who was awful enough, actually liked children in a riormal, even fatherly 
way. Sergo admired Stalin for his intelligence but thought him essentially 
wicked, Satan incamate, who took sadistic delight in committing crimes and 
trampling on people. Yet, this monster could also be a charmer. Sergo’s own 
mother idolised Stalin and tolerated no harsh word about him. Even in 1990 
and at the age of eighty-six, she was interviewed and emerged a convinced 
Stalinist: Stalin wished lo huild a great and powerful State. And he suc- 
ceeded..., she told the world. The great dictator adored the opera and theatre, 
sang Georgian songs and thought of himself as lvan the Terrible and Peter 
the Great redivivi. He once invited a troop of actors to his dacha, where amid 
the vodka fumes (Stalin himself rarely imbibed but enjoyed seeing others 
under the influence), they serenaded him with the tsarist anthem to his 
churlish amusement. Unlike the Beria family, who were Georgian to the 
core, disliking Russians and Russian culture (Beria compared Russians to 
locusts who feel at home eveiywhere and devour neighbouring countries and 
cultures), Stalin downplayed his Georgian heritage, gave his children Rus¬ 
sian names and opted for a great-Russian identity, although he himself was 
thoroughly literate in his mother tongue and in his youth had composed 
good verses in Georgian. A bibliophile, Stalin was an avid reader, but ncver 
madę marks or annotations in the books he read and abused those who re- 
turned his books with dog-eared pages or with, God forbid, underlining. But 
the Sovict leader had even higher intellectual ambitions. In contrast to other 
party chiefs, Stalin admired intellectuals and artists, although he rarely 
trusted thcm. On one occasion, he corrected in his own hand a Russian 
translation of Shota Rustaveli’s Georgian epic The Knight in the Tiger Skin. 
The actual translator had been arrested and imprisoned but received im- 
proved treatment after the highly placed censor admired his work. Sergo 
thought that Stalin was the actual author of at least a part of the voluminous 
series of linguistic and economic expositions attributed to him. 

Neither was Lavrcntij Beria an illiterate. He especially admired three his- 
torical figures: Flavius Josephus, a Jew, George Saakadze, a Georgian, and 
morę inaptly, Ivan Mazeppa, the (Jkrainian hetman anathematised by Rus¬ 
sian historiography. Ali three spent most of their lives in what they consid- 
ered the thrall of a hostilc power whilc watching the destruction of their na- 
tive lands — the parallel with Beria, the Georgian, slaving for Russian occu- 
piers is salient. While Beria did not write verses, he drew and admired clas- 
sical musie. Listening to a recording of organ selections, he deplored the fact 
that Georgian church choirs sang a cappella without the benefit of such stir- 
ring accompaniment. His wife, realising that the whim of such a man could 
instantly become law, did her part for Georgian culture by immediately 
changing the subject. Of course, this leads to the ąuestion of how Beria 
viewed religion as a whole, as well as religious confessions in particular, al- 
ways through the spectrum of his son's selective recall. Certainly not a be- 
liever, Beria, at least in the privacy of the family circle, objected to forcing 
atheistic convictions on Christians. In contrast to Stalin’s mother, Ekaterina 
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DźugaSvilli, who is revealed as a sccptic and a seedy panderer, Lavrentij Be- 
rias mother is described as sincerely devout. Aftcr Sergo received a bit of 
atheistic indoctrination, he smashed his grandmothers icon bul earned a 
Stern reproof from his falher, who defended his own mother for having faith. 
According to Sergo, Beria was against religious persecution which he felt 
counterproductive. Instead the churches should exist but be manipulaled for 
political purposes. Sergo thoughl his father responsible for saving Georgia's 
religious monuments as well as for a morę lenient religious policy pursued 
in his native republic. But this seems to contradict what we know about re- 
cent Georgian church history sińce Georgia was actually one of the regions 
hardest hit by raids of atheistic propaganda and an area where few churches 
survived the red terror. Sergo likewise credits his father with slimulating 
Stalin to relax religious persecution during World War II and with inspiring 
the dictator to rc-establish the patriarchatc of Moscow in 1945. Indeed, his 
most novel statements attest to Beria’s apparently authentic admiration of 
the Roman Catholic Church. Beria was always open to restoring contacts 
with the Yatican and wished to use newly communist Roland as a base. One 
wonders how this would have been feasible while the virulently anti-Com- 
munist Pius XII reigned on the throne of Peter. For the same reason, Beria 
opposed the liąuidalion of the Uniat church in the western Ukrainę as well 
as the repression of leaders of the Ukrainian separatist front (Beria often 
eąuated Ukrainian separatism with Georgian independence although the 
Georgians had had a kingdom while the Ukrainians lacked all experience in 
statehood) sińce he felt thal their destruction would lead to a complete 
breakdown with Romę and make for a bad press. Sergo claimed that the Be¬ 
ria family often played host to Roman Catholic priests, Italians or Germans 
but most probably Poles, all of whom spoke good Russian! Moreover, the 
older Beria was fond of praising the Yatican curia to his son, sińce according 
to the wiły Georgian there were no morę culiivated people than those one met 
in the Catholic hierarchy, and nonę cleverer in politics and morę expert in col- 
lecting information, ihanks to a centuries-old tradition... Of all Roman Catho¬ 
lic religious orders, Beria particularly admired the Jesuits, albeit for the 
wrong reasons: They're the ones that diplomats and spies should leam from. 
The Jesuits have a system for shaping and prepańng people. They even open 
schools and colleges in the provinces and are good at attracting students to 
them. Every State should leam from them how to govem... Lavrentij lent his 
son books about Ignatius Loyola and the Jesuit missionaries which Sergo 
devoured like adventure stories just like any good novice of the Society of Je¬ 
sus. But Beria was not the first Communist to admire Saint Ignatius. Al¬ 
though Stalin, the former Onhodox seminarist, had nothing good to say 
about Jesuits, Lenin also admired Loyola and recommended the Exercises 
and Constitutions to those who wished to devclop their organisational skills. 
Lavrentij Beria — a crypto Catholic? Most certainly not sińce his musings 
were most certainly political and far removed form the spiritual: Religion is a 
colossal force, especially Catholicism in Europę. And the Orthodox Church has 
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outlets in the Balkans and the Near East... — Christianity as a tool in the ten- 
tacles of a Soviet octopus. For similar reasons, Bcria suggesled supporling 
the Jews and Israel inslead of the Arab cotmtrics in the Near East, sińce he 
glimpsed evident economic advantages in the former. At first, Stalin seemed 
to agree, but the Soviet leader grew ever morę anti-Semitic, in what Sergo 
claimed was a concession to the Russians in the polilburo who, as a rule, 
held such a prejudice. While Beria senior was, according to his son, no anti- 
Semite, he had a Iow opinion of Islam which he felt was tolerant but deriva- 
tive. He did, however, favour improving relations wilh Turkey and Iran, a 
point to which the violently anti-Turkish Stalin would not acąuiesce. 

Finally, an error in the introductory notes which is unworthy of such linę 
materiał: on page xiv, Yosyf Slipyi (= Josyf Slipyj) appears as the Primate of 
the Russian Orthodox Church with whom Beria was supposedly negoliating 
in view of legalising the Uniat Church and improving relations with the 
Yatican. Although Slipyj did claim at one point that he had been offered the 
Patriarchate of Moscow by Soviet authorities, these claims were never sub- 
stantiated and Slipyj certainly never served in that capacity. 

C. Simon, S.J. 


Mary Halasz, From America with Love. Memoirs of an American Immigrant in 
the Soviet Union. Written together with Piroska E. Kiss and Katalin E. 
Kiss. With an introduction by Istvan Deak. East European Monographs. 
No. DLXIV. Classics of Carpatho-Rusyn Scholarship published under the 
auspices of the Carpatho-Rusyn Research Centre. Patricia A. Krafcik and 
Paul Robert Magocsi, editors, Yolume 12. Colombia University Press, 
New York 2000, pp. xv + 183. 

Mary Halasz is a United States Citizen who lived her entire adult life in a 
forgotten corner of what for a good part of the last century was the Soviet 
Union. Her story is remarkable in that she bas articulated in disarmingly 
simple language that which many others experienced but were unable or 
unwilling to express. For this, she deserves the gratitude of the reader for 
making ber experience a shared one. Eąually meritorious are her Hungarian 
friends in Budapest, Piroska and Katalin Ć. Kiss, who cared enough about 
her story to encouragc her to tell it and to record it. Finally, Doctor Magocsi 
and his associates should be ihanked for including such a lively and vibrant 
account of life in the Carpathians in their distinguished series. It proves that 
not only scholarly monographs are worthy of perusal. True wisdom issues 
forth not only from the mouth of babes and sucklings, but also from the lips 
of faithful daughters, wives and mothers like the author of this book. 

Mary was born at Leles (Lelesz) in 1921. At the time, the town was part 
of the new Czechoslovak republic, but prior to World War I and the great 
changes in the map of Europę, it was a part of the Hungarian Kingdom She 
was brought to North America as an infant and acąuired United States citi- 
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zenship, which she apparenlly still holds, in spite of an absence of over sixty 
years. A Hungarian Roman Catholic, she enjoyed an idyllic childhood an in- 
dustrial suburb of Trenton (Roebling) — much rosier than this rcviewer’s 
own youth spent not far away, but then again he did not end up in the Soviet 
Union and can make no comparisons. Marys father was employed in a wir- 
ing factory and as part of the package assigned a house with all the modem 
conveniences of pre-World War II America including a hoover. Like many 
immigrants of a time past, Mary downplayed her ethnicity and preferred 
speaking English, which she continued to consider her mother tongue, al- 
though she did not speak it for decades. 

But her snug working class existence im Lande der unbergrenzten Móglich- 
keiten came to an end in 1937, when she left the United States for Uźgorod 
(Ungvar) to marry Sandor Laszota, a Hungarian school teacher of Rusyn an- 
cestry and a Lutheran who spoke several Slavic languages, whom she had 
met during a visit to the Carpathian region undertaken in early adolescence. 
Even in Hungarian times, Uźgorod was something of a backwatcr located at 
the eastern end of the Kingdom, but it managed to retain some of its central 
European flair evcn into the period when it functioned as the centre of 
Czechoslovakia’s province of Podkarpatska Rus' and into the Second World 
War. Living during her prolonged betrothal with her futurę sister-in-law, she 
found that their dwelling lacked plumbing and a toilet. Housckeeping was 
drudgery even with the help of servants. Water came from the well in the 
courtyard. At the same time, women of a certain social status could afford to 
have their dresses madę by professional seamstresses, visit a haberdashery 
for finery and gorgc themselves on delectable pastry. Mary'’s wedding was an 
exquisite affair with a traditional bridal dance at midnight, a veil twelve-me- 
ters long embroidered with tiny myrtles and an elaborate trousseau. 

But the happy couple were soon separated after Sandor was drafted, first 
into the Czechoslovak and later into the Hungarian army. After the Yienna 
Award of 1938, Uźgorod once morę became Hungarian and Mary'’s family 
celebratcd by being the first family to set out a Hungarian tricolour as a 
greeting to Admirał Miklós Horthy de Nagybanya, Regent of Hungary, who 
rode through the town astride his white charger at the head of his army. But 
terrible years followed. During the brief Nazi terror, some of Mary'’s Jewish 
friends were deported to extermination camps. Worse was yet to come. 

After Uźgorod was incorporated into the Soviet Ukrainę at the end of 
World War II, borders were hermetically sealed. A devastating assault was 
aimed at all non-Slavic elements of the population — Hungarians, Germans, 
Jews and even educated Rusyns who wished to create an independent cul- 
ture — in order to create a new elite unconditionally loyal to the Soviet 
Ukrainian State. Hungarian teachers, the mostly magyarised Greek Catholic 
priests, businessmen and artists were all systematically liąuidated. Hungari¬ 
ans, as the previous masters of the region, were singlcd out for brutal treat- 
ment. Ethnic cleansing brought about by World War II and the conseąuent 
Soviet oceupation sounded the death knell for the diversity of religion 
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(Roman Catholics, Greek Catholics, Orthodox, Protestants Jews) and na- 
tionality (Rusyns, Hungarians, Germans, Slovaks, Romanians, Czechs, Rus- 
sians), indigenous to the Carpathian region. In 1949, Sandor was arrested, 
tried on trumped up charges and sent to a labour camp near Archangersk, 
where he was put to slave toil at logging and digging out roads in the taiga. 
Ironically, he was ahle to overcome adversity and arrive at the point where 
he could take actual pride in this, otherwise senseless, lahour. Sentenced to 
the not uncommon yet draconian term of twenty-five years in the gulag, he 
served six in ghastly conditions hefore heing amnestied. 

At home in Uźgorod, Mary attempted to support her children as the wife 
of a political prisoner. With Soviet rule, the standard of living plummeted, 
ąuality goods hecame difficult to ohtain, culture was suhjected to an en- 
forced proletarisation (widespread alcoholism!), and on the practical side, 
family memhers spent endless hours in daily ąueues waiting their turn to oh¬ 
tain life’s necessities. Twice, Mary attempted an adventurous trip to Moscow 
in order to ohtain an American passport and hegin the hazardous process of 
emigration. Ali was in vain — in spite of the support of her family in the 
United States. Later, her hushand was refused a US visa on the excuse that 
he was an enemy alien. For no apparent reason, the Soviet government loved 
to puhlicly humiliate its citizens. Travellers to the Soviet Union can recall 
how foreigners were permitted to hoard the piane hefore natives and claim 
the hest seats. Mary and her family were no exception. When her mother 
was finally allowed to visit, the meeting place was L’vov — Uźgorod was still 
off limits prohahly hecause it was too near the horder — in the presence of a 
Soviet guide and with accommodations in separate wings of the same hotel. 
But at least with time, a certain economic and social stahility took hołd in 
the region, while morals continued to decay. When Mary's family moved 
house, the neighhours sawed off most of her pear tree, appropriating the 
fruit without hothering ahout the roots, hefore the owners had time to 
transplant it. 

Much changed — and hy no means all for the hetter — when Ukrainę 
declared its independence after perestroika. Greeted with accolades hy emi- 
gre communities in Canada and the United States (they did not have to live 
there!), it meant anarchy and the loss of Marys personal savings when the 
ruhle was replaced with worthless kupony, social infrastructures fell apart, 
law enforcement hroke down, health care disintegrated and pensions de- 
creased hy two-thirds. Factories ceased to function or no longer paid their 
lahourers, Oats received no electricity one day a week and had to make do 
with irregular heating even in the freezing winter. Mary descrihed the com- 
mon areas of her huilding as dirty and a shamhles, open to pillage and thiev- 
ery. Even new lighting fixtures could not he installed without their heing al- 
most immediately ripped out of their sockets and stolen. Hooliganism was 
widespread. Shops were once again fuli of food, as hefore World War II, hut 
Uźgorod’s citizens had no money to huy it. Neither were Rusyns accorded 
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any hoped for autonomy or ethnic rights in the new Ukrainę wherc their na- 
tionality was treatcd as simply an older form of the Ukrainian ethnonym. 

Although she lived hcr life in one place after coming to Uźgorod, Mary 
witnessed the rise and fali of at least four regimes, all of which were at log- 
gerheads with their immediate predecessors. In spite of these contradictions, 
her account is free from the type of acrimonious recrimination which mars 
many a personal memoir particularly in the emigration. Her story is surpris- 
ingly accurate in historical detail and shows a prodigious memory and lack 
of fabrication — a fact noted by her friends in Hungary to whom she dic- 
tated il. She recalls not only the pain of Soviet timcs bul also the little details 
of daily life which helped to make il liveable even under the most brutal of 
conditions. When she was arrested and interrogated after speaking with 
some American tourists in town, the police sent her home with oranges and 
lemons, tea and coffee. Soda water served by means of glass-rinsing eąuip- 
ment normally associated with visits to the dcntist, the availability of ba- 
nanas and other tropical fruit during one unusual year, the wide rangę of 
delicious Russian milk products, the unusual coffee and cocoa cubes which 
her children liked to eat without mixing them in water, making home-made 
paper wrappers for sweets for the Hungarian Christmas tree as well as knit- 
ted caps and shopping bags (avoski) and selling them at a good profit — all 
this is the stuff of every-day Soviet reality and failhfully transmilted by the 
memory of the author. Of course, this reviewer, knowing how much valuable 
time is spent in North American schools on sports and other useless extra- 
curricular trifles instead of on solid scholaslic preparation, could not sup- 
press a smile when he read how Mary complained that her children were 
overburdened by their homework in Soviet schools and had little time lor a 
social life. 

For a short time as a newly married woman, Mary lived with her hus- 
band in a Rusyn village (Turia Bystra) outside of Uźgorod in the mounlains, 
where she had the opportunily to observe the harsh realilies of Rusyn life. It 
was thcre she taughl her Rusyn maid Oleńka to dress and wash herself prop- 
erly as well as the use of slockings and linen. She remembered the peculiar 
Rusyn cradle, swinging from the ceiling on a ropę (probably to insure that 
mothers did not accidentally crush or suffocate their infants in bed) as well 
as the meagre Rusyn diet. Since the Rusyns were usually very poor, their 
mcals consistcd of products which grew in the mountains — potatoes, 
maize, cabbage and apples. Their main meal was mamaliga (= maize por- 
ridge or polenta), but they also enjoyed strapaćky (potato noodles with curds 
of sheep cheese), steranky (noodles cut into smali pieces and boiled in milk) 
as well as potatoes baked in embers. Mary learned enough Rusyn to be able 
to converse with the villagers and correctly defined it as a separatc idiom 
dislinct from both Russian and Ukrainian, although all ihree were close 
enough to allow mutual comprehcnsion. 

Before the Soviet occupation, the family attended ihree services on Sun- 
day: a Roman Catholic mass, a Greek Catholic liturgy and finally a Lutheran 
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service. But Mary and her family were no religious dissidents. During Soviet 
times they celebrated Christmas and Easler behind closed curtains and Mary 
stopped attending church with her children once she realised that this could 
hurt their progress at school. Mary is correct when she defines the Greek 
Catholic church as the guard and symbol of Rusyn national identity, hit the 
hardesl by the Soviet regime. Its priests were among the first to be arrested 
and deported, many to slave labour in the icy mines of Yorkuta. Ukrainians 
in the Carpathians, on the other hand, were associated with Orthodoxy and 
the East. The Soviet instigated destruction of the Greek Catholic Church and 
subseąuent integration of the local Slavic population into Orthodoxy was 
seen by many as an attempt to assimilate the Rusyns into the Ukrainian na- 
tionality. Mary's memoir mentions the Christian faith only sporadically bul 
it is nonetheless deeply religious. The awful political and social upheavals 
with which she and her family were confronted in the Carpathians tried her 
faith, hope and charity to the breaking point but also madę her aware of the 
kindness of strangers who gave her lodging when she had nowhere to go, 
sent her milk in the mornings when her children needed it most and for- 
warded to her the letters of her imprisoned husband thereby keeping a spark 
of hope alive in her heart. Had she remained in North America, she may 
have known security but have never grown spiritually. She ends her account 
by recalling her mothers prayer during a storm at sea: God gave it; it will he 
as He wishes it. Choosing the existential over the superficial while keeping 
ones faith in Providence — one is reminded of Kazantzakis of the Last Tem- 
pation, of Saint Ignatius and of the Way of the Pilgrim. 


C. Simon, S.J. 


David C. Lewis, After Atheism. Religion and Ethnicity in Russia and Central 

Asia, Caucasus World, Series. Editor: Nicholas Awde, St. Martin’s Press, 

New York 2000, pp, 320. 

During the summer of 1992, a dramatic series of healings took place in 
the Russian OrThodox church of Our Ladys Nativily at Ufa, the provincial 
Capital of Bashkoristan. Oil, dripping from the hands of the Saviour in his 
icon, restored the sight of a priests wife. Again, a haemophiliacs bleeding 
ceased when he was likewise anointed. A priest, anointing a crowd with the 
same liąuid, could not stifle his wonderment when the smali ąuantity of oil 
yielded many times its original ąuantity, sufficing for thousands. Old Testa¬ 
ment visions of Elijah and Elisha immediately come to mind. But how does 
one explain the case of Tolya, a Chukchi lad, healed of crippling paralysis 
through the prayers of Pentecostals at Anadyr, a town on the edge of Russia's 
northern Pacific coast. Still morę noteworthy is the story of a young man dy- 
ing of internal injuries after a fali endured just days before his wedding. In 
this case, the patiem was carried to a Chukchi shaman who proceeded with 
a traditional cure: killing a dog and applying its entrails (pagan ceremonies 
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are rarely aesthetie and hardly ever respect animal rights!) to the mans 
body, wrapping him in a bearskin and giving him mushroom soup to drink. 
Sceptic.s take notę — a speedy recoYery followed. Should a healing of this 
type be attributed to the power of suggestion or the paranormal — Francis 
Xavier would probably have suggested demonie powers as the cause — but 
the others to miraculous or heavenly intercession? Which criteria should be 
applied sińce all three procedures proved beneficial to the sufferer? 

Ouestions such as these are posed by the author of this unusual book, the 
result of years of research or rather footwork undertaken by the author in 
the most far-flung and forbidding places in the former Soviet Union and its 
immediate neighbours. Dr. David C. Lewis is a social anthropologist who 
had worked as a research associate at the Mongolia and Inner Asia Studies 
Unit of the University of Cambridge. He has previously written on healing 
phenomena as well as a book on Japanese culture. This rather disjointed but 
worthwhile volume is the result of time spent among both the tundra and 
forest peoples of the Russian Federation as well as on visits to Central Asia 
and Mongolia. Morę precisely, the author spent time living among and inter- 
yiewing people living in the following settlements: 1) the Ugro-Finnic inhabi- 
tants of the Khanty-Mansi region of north-western Siberia (distant relations 
of the Magyars and Finns), including villages with people also belonging to 
the Korni and Nenets ethnicities; 2) the inhabitants of the State farm of Lor- 
ino, loeated at the Bering Straits in the far North Pacific where the loeals are 
almost entirely Chukchi, an indigenous Siberian ethnicity, although a few 
Eskimos and Europeans were also interviewed; 3) the Andryushkino settle- 
ment in the tundra sector of the Sakha (Yakut) Republic, an ethnically di- 
verse outpost which includes Evcns, Sakha (Yakuts) and Yukagirs (the 
Yakuts are Turkic, the most northem of their racial group while the others 
are indigenous Siberians). In addition, Dr. Lewis also visited the Yakutsk 
and Neryungri areas of Southern Siberia where he met with other represen- 
tatives of the Sakha and Evenk peoples. He is also well travelled in and 
around Udmurtia (the Udmurt are a Finnic people — Lenins father was ap- 
parently of partial Udmurt descent) and appears to be fluent in the local lan- 
guage. In addition, he has also done research in Chuvashia and Outer Mon¬ 
golia. Most of these areas are in a deplorable State and local living conditions 
shock even Russian visitors. Many were until recently completely off limits 
to foreigners. The Mansi village of Lombovzh, where the author enjoyed a 
prolonged stay, had electricity only two hours a day — and before 1989, no 
electricity at all. Four days before the authors visit, a two-month old child 
succumbed after drinking polluted water. During the summer, dysentery and 
typhoid raged, due to the contamination of a stream with human sewage and 
animal excrement (Ah! Holy Russia!). At Lorino, just across the Bering Strait 
from Alaska, a Russian was so desperate to escape the desolation that he 
hoped to flee to America during the winter, once the water had formed into 
a frozen sheet. 
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With most of those with whom he came into coniact, the author spoke of 
religion and the spiritual realm, although knowledge of the mystical was not 
to be presumed form those who had been raised as non-believers. Paradoxi- 
cally, tension eased once the author revealed that he himself was a religious 
person. Akhtyam, a Talar living at Almatevsk, a lown three hundred kilome- 
tres from Kazan', the provinciaI Capital, recounted to the author how he 
sensed his mothers voice in his sleep, only to receive a telegram with news 
of her stroke. Irina, racked by fever, becamc convinced that an angel hov- 
ered over her bed, guarding her sleep. Similar experienccs would not sur- 
prise if their tellers were not confirmed atheists and were themselves at a 
loss to explain ihem. Almosl every informed traveller to the former Soviet 
Union can relate a similar anecdote told to him by a non-believer. Neverthe- 
less, this lype of experience may best be describcd as spiritual awareness 
rather ihan the product of authentic religiosity. 

The headings of the volume’s chapters hint at their content; Peoples and 
Cultures, Dreams and Yisions, Fear, Death, Who am I? (Self-ldentity), Finding 
One’s Roots (Ethnicity), Orthodox Kaleidoscope, Free Market Religion, Humań 
Rights, Humań Righls, Compassion, Miracles and Facing the Futurę. The 
book includes three well defined maps, footnotes and bibliographical refer- 
ences. Of course, a problem with this sort of travelogue is that it sits astride 
both the scholarly and popular genres. 

One of the authors most intriguing sketches describes an actual neo-pa- 
gan liturgy as celebrated today among the Mari, a Finnic people of central 
Russia. Evidently, such excesses are freąuent in formerly Communist lands 
even among the Slavs — a group of Ukrainians even publicise on the inter¬ 
net their newly risen cult of the pagan Dazhbog, a sun deily. But the rise of 
paganism in larger proportions is really confined to the non-Slavic peoples, 
where it is linked with the recovery of suppressed identity. During the cere- 
mony he attended, the author met with a kart (= pagan priest), vested in em- 
broidered coat and mitrę, who placed him under a preventive curse lest he 
disparage the ritual in print. He wilnessed the bringing of offerings and took 
part in a sacred meal, consisting of meal and pancakes. The ceremony took 
place in the open air, in a graveyard where a nearby cross on a grave-marker 
had been veiled in black, so as to avoid offending the Christian God and to 
prevent Him from interfering with other pagan gods and spirits who were 
summoned. On still another occasion, the author is led by his Udmurt guides 
into a sacred grove, the location of which passes as a highly guarded secret, 
where he is privileged to observe the sacrifice of a colt. Yet even in this pa¬ 
gan heartland, the old religion scems in decline. A Mansi man tells the 
author of a vision he had of a god who came to him in the form of fire. But 
such an epiphany could not be compared to those of old when the gods 
would revcal themselves in the form of a horseman. According to the Mansi 
informant, this decline signalled the end of the millenium and the age as 
well as the decadence of the present epoch. 
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Many survivals of animism are linked with the funeral and the world of 
the dead. Il is natural that an element of trepidation is also present when re- 
calling them. Perhaps this fear was also instillcd in the Soviet subconscious 
by atheistic propaganda which repealedly emphasised an allusion between 
religion and the darkness of the grave. On one of expedilion, the author vis- 
its a traditional Mansi graveyard whcre the dead were once traditionally hur- 
ied in wooden coffins above ground. Today, through Christian influence, 
they are interred within the ground but the coffins are still placed on top 
replete with cups and a stopper — tools which are used by relatives to push 
food under the grave covers, thus symbolically feeding the dead. We also 
learn about the burial customs of the Nenets, northern neighbours of the 
Khanti-Mansi in western Siberia. Nenets graves are usually not decorated 
with crosses sińce their occupants were only very superficially christianised. 
A fence surrounds their graves within which are placed a sledge and other 
possessions of the deceased. But first everything is broken sińce these tools 
are meant to accompany their owners to the next world. A Khant man re- 
veals to the author what may be understood as an authentic pre-Christian 
religious experience. When he dreams of the dead it means that they wish to 
communicate with him. He retires to a sacred place to which he carries one 
of their favourite possessions together with food and drink. After pouring a 
libation upon the earth, he ties a white cloth to a tree branch. He believes 
the cloth will serve as a conduit, allowing the dead access to this world and 
enabling them to learn about his life. Ali this after centuries of Orthodox 
Christianity and decades of scientific atheism! One of the most poignant ac- 
counts is related by a Mongolian woman, raised in atheism mingled with a 
superficial Tibetan Buddhism: After my sister died we put a khadag (sacred 
scarf), food and candles in front of her picture...We pay the lamas to read the 
sutras for my sister. Sometimes (such as at New Year) my mother lights a can- 
dle in front of my sisters photograph: I don’t know the meaning of the candle 
but I think il is hecause the way my sister has gone is very dark and she needs a 
candle to light her way... (111). 

Traditional Orthodox Christianity is explored in the city of Ekaterinburg 
(the place of the last tsars martyrdom) where recent headlines decried the 
corruplion of the local bishop and his successor. But in the same city, the 
author met with an architect who plans to construct a memoriał church over 
the blood of the sainted monarch and claims to have been given the secret of 
constructing the cupola for the proposed structure in a vision. He was pre- 
vented from carrying out his plan by bureaucracy and greed. On a different 
level, a group of committed Orthodox Christians organises chariiable visits 
to a hostel for Street children, which are legion in the Urals. A devout Ortho- 
dox priest of the same diocese has done his best to bring the gospel to the 
despised convicts of the State prison, an instilutioii which otherwise served 
as a school for transforming petty thieves inlo hardened criminals. 

The chapter entitles Compassion discusses charity work undertaken by 
Christian groups in Armenia. The organisation Gnutiun was founded by the 
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religious dissident Khachik Siamboltsyan. But the group is periodically per- 
secuted both by ihe left (former Communists) and the religious right 
(Armenian Orthodox) who view it as a Protestant new religion although the 
majority of its members are devout faithful of the Armenian Apostolic 
Church. An older brotherhood which calls itself Yeghpaizakstutiun claims 
Foundation by the fifth century Armenian priest Mesrop Mashtots, a revered 
figurę in the history of the country who is credited with inventing the Arme¬ 
nian alphabet. Although closely allicd to the Gregorian Church, it organises 
meetings held in public halls where prayer is held kneeling but the sermon is 
preached in modern Armenian with the congregation seated in chairs. The 
author also mentions the problem of the integration of the Nagorno-Kara- 
bakh region into Armenia. Ultra-nalionalists urge complete incorporation 
while many natives stress the fact that the region has already developed a 
separate identity — many inhabitants use Russian rather than Armenian as 
their First language. 

Does this book in fact reveal the link between religion and ethnicity? 
Perhaps not, if one is searching for an abstract solution. But it does offer a 
glimpse into contemporary religious Russia and provides the reader with a 
myriad of extraordinary examples of religiosity, thereby making for highly 
enjoyable and informative reading. 

C. Simon, S.J. 


Poccua u BamuKUH e Konąe KIK - nepsou mpemu KK eem. MaTepHani.j KOAAOiCBHyMa 
cocTHBuieroca b Mockbc 23-24 hiohh, 1998 roRa. Flon penaKuefi E. C. ToicapeBOH u 
A. B. fOflHHa, CaHKT-neTep6ypr 2003, c. 322. 

Santa Sede e Russia da Leone KIII a Pio KI. Aui del Simposium, organizzato 
dal Pontificio Comitato di Scienza Storiche e dalfistituto di Storia Uni- 
versale delfAccademia delle Scienze di Mosca, 23-25 giugno del 1998, 
Libreria Editrice Yaticana, Citta del Yaticano 2003, pp. 316. 

The present work goes back to a Symposium organized by the Pontifical 
Committee for Historical Sciences and the Institute of Universal History of 
the Academy of Sciences of Moscow. The Symposium was held in Moscow 
on 23-24 June 1998. The order of the articles differs somewhat in the Italian 
and the Russian version; the former also has indexcs compiled by Sever J. 
Yoicu (pp. 293-316), whereas, in the Russian version, the translators are 
listed at the end of each article. Page numbers in this review refer to the 
Russian edition. 

In his ‘‘Archival documentation and historical method for the contempo- 
raneous and comparative study of the relations between the Holy See and 
the Grand-duchy of Moscow from 1439 to 1605” (pp. 9-24), Yittorio Peri 
traces variables and constants between then and now in this interrclation- 
ship and explains the shift from a deductive approach to bolster one's posi- 
tions in 19th century historiography to a morę inductive method in the 20th 
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(p. 18). Taking his cue from the opening of thc secrct archives in 1880, G. M. 
Croce’s “Archival Sources at ihc Yatican on the relations belween Russia and 
the Holy See (1878-1922)’’ (pp. 25-38) surveys the institutions, the archives 
and thc themes involved; for example, "Rubric 47” in the Secretary of State 
is particularly rich with information on Yladimir Zabughin, Aurelio Palmie- 
ri, Max von Saxon and so forth (p. 35). O. Y. Serova, "A look from St-Peters- 
burg at relations with the Holy See” (pp. 39-57) shows that the cheąuered 
relations that St Petersburg’s good will broughi good results (pp. 56-57). 
Z. P. Jakhimovich’s "Russia and the Yatican: problems in diplomalic 
relations between the XIXth and the XXth century” (pp. 58-79) deals with 
the fact that the development of the relations was anything but smooth, due, 
for instance, to the recognition of the Italian State by Russia in 1862 and the 
Polish uprising in 1863 (p. 58), and complicated furthermore ihrough the 
various divisions of Poland (p. 61). Y. P. Ljubin discusses ""Russian ambas- 
sadors in Romę and the relations belween the Yatican and Italy between the 
XIXth and the XXth century” (pp. 80-94), among whom Murav'ev, who had 
to live with a hostile press in preparing Nicholas IPs visit (pp. 90-94). Claim- 
ing that much pertinent materia! in the Yatican archives have not been used 
(p. 97), Yictor P. Gajduk, in his "Russia and the Yatican between the XIXth 
and the XXth centuries: dialogue according to unedited archival documenta- 
tion” (pp. 95-114), thinks that Leo XTirs merit lay in recuperating Eastern 
values for Catholicism (p. 100). Writing on "Relations between Russia and 
the Yatican and the Catholic Armenians of the Caucasus" (pp. 115-147) Rita 
Tolomeo treats of the complex relations, including the offer madę by St 
Petersburg to the Holy See (8.4.1902), whereas Mechitarists, on their part, 
present a petition to the Russian Government to open a church in Tiflis (pp. 
138-139). But Yatican hopes were dashed when the young Armenian State 
was invaded by Russia, and, on 29 November 1920, proclaimed to be the So- 
viet Socialist Stale of Armenia (pp. 147). Sergej G. Jakovenko’s "Paul Pier- 
ling (1840-1922) and Evghenij Śmurlo (1854-1934) and their research on the 
story of the relations between Russia and the Holy See (XY-XIX centuries)’’ 
(pp. 148-157) is dedicated to two noted historians. Pierling wrote a compre- 
hensive history of those relations, Śmurlo wanted to put on record all the 
pertinent documents (pp. 150). 

J. E. Karlov, "Soviet power and the Yatican (1917-1924)’’ (pp. 158-184), 
speaks of archbishop E. Ropp at the head of thc Russian Catholic Church, 
his vicar and successor, J. Ceplak, and his vicar, K. Budkiewicz, later exe- 
cuted by the Soviets (pp. 159), as well of the Yatican aid mission to the Sovi- 
et Union led by E. Walsh (pp. 179-183), which ended in failure; the second 
attempt to normalize relations, under Kruschev, ended likewise in failure, 
whereas the third, started with the meeting between M. Gorbachov and A. 
Casaroli in June of 1988, culminated in Gorbachov’s visit to the pope in 1989 
(pp. 184). 

Two studies are dedicated to thc theme of the Holy See s aid to Russia 
when famine broke out in 1921: G. Petracchi s The Pontifical Aid Mission to 
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Russia (1921-1923)” (pp. 185-259) and E. S. Tokareva, “Relations between 
URSS and Yatican: from negotiations to the breakdown of ihe negalions 
(1922-1929)” (pp. 260-320). Giorgio Petracchi (p. 208) recounts of the back- 
ground of such a mission, for example, in the encounter between Arch- 
bishop Signori and Ćićerin on board of the "Dante Alighieri” in the port of 
Genua on 22 April 1922, an idyll which triggered off French Presidents R. 
Poincares suspicions (pp. 208-209) and provoked Pacellis criticism of the 
diplomatic plans of the Holy Sec; notę the appendices (pp. 246-249). E. S. 
Tokareva studies in detail the dramatic progress of the Yaticans "crusade of 
mercy” (pp. 214). On 13 May 1922 Ćićerin answered the Holy Sce assuring it 
of "legał” respect of religious freedoms. This almost convinced Mgr Pizzarro 
and sent a letter in favour of Tichon, who was undcr house arresl as of the 
lOth of May. W. Ledóchowski SJ did not in the leasl believe the Soviets; as 
his Instructio (p. 211ff) goes to show. In spite of his double "empowering” — 
from the Holy See and the USA — Edmund Walsh, SJ (1885-1952), met all 
sorts of difficulties and was ultimately recalled. Enter Michel d’Herbigny (p. 
315), whose study, "Laide pontificale aux enfants affames de Russie” (Orien- 
talia Christiana lY-I, 1925, 14) is nowhere mentioned. 

The key-note to such a publication is struck by A. O. Chirubian and 
Mons. Y. Saxer in their respective Presentations at the beginning. They 
throw light on the spirit that animates such encounters: to bring to lighl and 
to diffuse pertinent information on the variegaled history of the relation be- 
iween Russia and the Yatican, and the works published herc coniribute to 
that goal. Nothing like a elear presentation of the facts can so effectively dis- 
sipate long-standing grudges, they could have added. 

E. G. Farrugia, S.J. 


James P. Scanlan, Dostoevsky The Thimker, Ithaca, New York and London, 

Cornell University Press 2002, pp. 251. 

The aim of this study by one of America’s most eminent specialists in 
Russian philosophy is to elucidale and analyze the philosophical doctrine of 
Fyodor Dostoevsky by examining the aulhors thought not from a literary, 
but precisely from a philosophical point of view. In this fashion, it seriously 
takes to heart the judgement of Nicolas Berdyaev that Dostoevsky was 'a 
dialectician of genius, one of Russia's greatest melaphysicians’ (p. 2). Most 
importantly, the present work breaks new ground, demonstrating that far 
from being the 'irrationalist' he is lypically portrayed to be, Dostoevsky had a 
consistent, lifelong interest in select philosophical topics, even if largely in 
vehement reaction to the teachings of the ‘Nihilist’ Westernists Cherny- 
shevsky, Dobrolyubov, and Pisarev. Scanlan masterfully lays out his case ar- 
guing, in homage to Mikhail Bakhtin, that Dostoevsky’s philosophizing is 
'dialogical in style’ and ‘monological in substance’ (p. 4). By this he means 
that Dostoevsky primarily addresses his topics through literary characters 
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who argue different points of view on certain key issues central to the un- 
derstanding of man. By weighing their opinions against those Dostoevsky 
puts forth in his non-literary essays and letters, Scanlan claims one can, in- 
deed, find a consistent, core philosophical Outlook expressed throughout his 
literary corpus. 

An overview of these topics include the ąuestions of immortality and ex- 
istence of God (ch. 1), the rejection of the ‘Rational Egoism’ of materialist 
‘Nihilists’ (ch. 2) as contrasted with the ethics of altruism and the law of love 
(ch. 3), the true value of art and artistry in opposition to all utilitarian aes- 
thetics (ch. 4), the possibilities of a Christian utopia above and beyond all 
socialist utopias that would deny human freedom and only be achievable by 
force and that would reduce genuine society into a human anthill (ch. 5), 
and finally the ‘Russian Idea’ that begins on the high notę of 'universal pan- 
human unification’ only to be degraded in Dostoevsky’s understanding to a 
regrettable chauvinistic messianic nationalism (ch. 6). Fortunately, however 
regrettable this aspecct of his thought is, it is elear from the exposition that 
it does not constitute the living core of his philosophical worldview. Morę 
importantly, in all these areas the author offers truły searching analyses. 

Worthly of particular notę, among other matters, is his novel interpreta- 
tion of Notes from the Undeground in which the Underground Man is by no 
means an irrationalist, but a ‘genuine’, even if a repugnant, rationalist or 
egoist of personal will rather than of personal interests in stark contrast to 
all utilitarian, rationalist egoists of the ‘Nihilist’ kind who founder on a 
deterministic theory of human motivation that would strip individuals of 
free choice and relieve them of morał responsibility. 

In the aesthetic realm, Scanlan also is to be commended for his probing 
of the logie of Dostoevsky’s famous dictum: ‘Beauty will save the world’. 
Finding the utilitarian aesthetical position of the likes of Chernyshevsky and 
DobrolyuboY repugnant, Dostoevsky goes on to underscore the genuine aes¬ 
thetic needs of man that cannot but highlight art’s primary purpose in por- 
traying beauty and not social reconstruction as in any reductionist, socialist 
realism. Still, in Dostoevsky’s understanding, art also serves other values, 
truth being the chief of these. In this sense, artists bear responsibilites as 
teachers and seers, and their artistry can, indeed, promote the common 
good, even if the rcal bond between morał and aesthetic values does not ren- 
der them identical. 

No study of Dostoevsky, however, can ever be exhaustive. This is the casc 
with the present work. For the most part, only the major novels of Dosto- 
evsky are examined in detail supplemented by any ample citing of his non- 
literary essays, diaries, and letters. A listing of precis of other literary pieces 
treating the basie areas treated in this book is not given. In this regard, one 
immediately thinks of his ‘Gogolesąue’ parody-short story ‘The Crocodile’, 
which can be variously interpreteed as a critiąue of Chernyshevsky in par¬ 
ticular, of Western Europę in generał. 
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The author commendably sheds lights on Dostoevsky’s preferred philo- 
sophical argumentation, the reductio ad absurdum. His exposilion is so 
compelling ihat it merits translation into Russian for the native public. 

R. Slesinski 


MHTponojiHT Mhhckkh h CAyRKHit <I>HJiapeT, Hymb >Ku3icHeymeepoicdaiomeu AioSau, 

Jlyx i Jiirepa, Knee 2004, c. 230. 

This collection of articles and addresses by one of Russian Orthodoxy's 
most authoritative voices, Metropolitan Filaret of Mińsk and Slutsk, the Pa¬ 
triarcha! Exarch of Belarus, provides an advantageous look at Orthodoxy as 
this Church grapples with the ecclesiastical and social issues facing it now 
that it has entered into the twenty-first century. Entitled The Way of Life-Af- 
firming Love, the book is divided into four parts, the first offering a theoreti- 
cal cast for contemporary Orthodox theology, the following three being morę 
practical in scope, covering such generał concerns as pedagogy, ecclesial 
‘good neighborliness', and politics. 

In his reflections on the naturę of theology, the metropolitan highlights 
its dialogical character as it is rooted in Gods self-revelation to man that 
elicits a ‘dynamie sinthesis of faith and reason' (p. 22) on the part of man. 
Stressing that theology is not ‘Christian philosophy', he observes it is rather 
an encounter with the Word that God himself addresses to man, which in 
tum serves as the impulse for the search for truth. At the same time that it is 
affiimative of truth, it is eąually apophatic or a negation of the word, essen- 
tially incapable of fully grasping the grealness of God. As an activity, the 
metropolitan adds that theology is a ‘vocation’ (p. 36) that is tme to itself 
only as it is, at onee, contemporary and yet faithfully to the supra-temporal 
spiritual experience of the Church. 

As to specific buming issues of the day, three are especially highlighted 
(pp. 56-63), namcly, ecclesiology, anthropology, and ethics. As to individual 
Orthodox thinkers, Metropolitan Philaret singles out the late Yladimir 
Lossky for emulation (pp. 83-96), while at the same time drawing attention 
(pp. 97-111) to the apostolic endeavors of Saint Methodius and Cyril, the 
Apostles to the Slavs, as eąually relevant voices for redeeming contemporary 
secular society. 

In this reflection on the cali of Christian pedagogy today, Metropolitan 
Philaret repeatedly States that the model for this is to be found nowhere bet- 
ter than with the Lord himself (see, e. g., pp. 114, 117, 120, 124). The Lord's 
method as outlined in an address bearing the book’s title is one of ‘patient 
and wise love' (p. 17). At the center of this endeavor is the very personality of 
the teacher, whose joy in the Lord must be evident in all pedagogical activity 
as well as an evident yearning for divine truth in the service of love. No bet- 
ter sustcnancc for genuine pedagogy can there be, the metropolitan stresses, 
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than thal provided by Ihe family, which is the Church in miniaturę (see his 
reflections, pp. 149-165). 

In this section on ecclesial ‘good neighborliness', be underscores the un- 
ąuestioned need for dialogue between religious confessions, if only as a ‘way 
to self-knowledge’ (p. 168). This dialogue is not only important; it is also in- 
evitable. In the context of a united Europę, one no longer sees self-standing, 
autonomous territories. Underplaying the whole debate about ‘canonical ter- 
ritories’, the metropolitan prefers (p. 177) to place the accent on the need for 
brotherly attitudes in dealing with ecclesiastical activities and realities. 

In a lengthy concluding piece on the spiritual foundations of politics (pp. 
195-222), Metropolitan Philaret States that the pain of the world must be- 
come a personal matter for Christians with the governing principle at all 
times being the ‘Golden Rule’ (Mt 7:12). He then offers his own thoughts on 
the ‘symphony of Church and State’ in the context of the crises facing prsent- 
day Europę. 

This book is a must read for anyone trying to come to grips with the State 
of the Church and ecclesial reality in Eastern Europę today, especially as it 
is seen through the lens of a leading Orthodox hierarch. 

R. Slesinski 

Sergius Bulgakov, The Friend of the Bridegroom: On the Orthodox Yenemtion 
of the Forerunner, trans, by Boris Jakim, Grand Rapids, Michigan / Cam¬ 
bridge, U.K., Williams B. Eerdmans Publishing Company, 2003, pp. 190. 

First published in 1927 as the second volume in a trilogy of works dedi- 
cated to the elucidation of the manifestation of the Wisdom of God in crea- 
tion, the first being Kupina neopalimaia (The Burning Bush) (1927), the 
third Lestvitsa Iakovlia (Jacob’s Ladder) (1929), this study, like the others, 
offers a dogmatic interpretation of veneration in Orthodoxy taking as its par- 
ticular point of departure the Deisis (entreaty) icon, featuring the Mother of 
God and John the Forerunner at the side of Christ surrounded by angels. In 
this context, the need for a distinct monograph on the Forerunner becomes 
elear. Taking his cue from Scripture ("among those born of women there has 
risen no one greater than John the Baptist” [Mt 11, 11]), Bulgakov offers a 
profound theological meditation that is not only faithful to the Scriptures, 
but, morę radically, brings out their fuli ontological ramifications. 

Noting in his introduction that John the Forerunner is truły the apothe- 
osis of humility (p. 3), Bulgakov poignantly focuses on how the "doing,” as it 
were, of his ministry as a preacher of repentance, a Baptist, a prophet, and a 
martyr is fully one with his being, that not only his mission, but also his per¬ 
son was necessary for the Savior to have come into this world. For him, John 
the Forerunner's indissoluble link to Christ is not less evident than that of 
the Mother of God. Indeed, he holds that the roles of the two are correlative. 
If the Mother of God was necessary for Chrisfs nativity, John the Baptist 
was necessary for His spiritual birth and reception of the Holy Spirit (see pp. 
4-5). 
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BulgakoY is at his best in his ontological considerations. The talent is es- 
pecially seen in his understanding of the precise import of ihe Forerunner 
being called the “friend of the Bridegroom” (see, e.g., pp. 11-13, 15). In Iruth, 
for Jesus to be fully Man, he is necessarily incomplete without an orientation 
to ‘The other.” Because John was by divine design "the Forerunner,” Bulgak- 
ov highlights the fact that "the Lord was met in the world” (p. 11). In this 
sense, John stands for all humanity and, morę specifically, the whole Old 
Testament Church. In his person, the very meeting or encounter of the God- 
man with humanity was truły effected. 

Fle also dwells on the reasons why in Church tradition il is held that not 
only in Mary, but also in John there was no stain of personal sinfulness (see 
pp. 14, 18-24, 133-134, 141, 177-18). In this regard, he righlfully draws alten- 
tion to the dogmatic significance of the liturgical celebration of both his (23 
Septcmber) and Mary’s (9 December) conceptions as well as births in con- 
trast to all other saints whose feast days coincide with the dates of iheir re- 
speclive earthly dates, the moment of their realized viclory over sin. 
Strangely, however, the present translation repeats the error in the original 
text that gives 24 September as the datę of the Forerunners conception and 
erroneously places the nativity of the Yirgin on 9 September. The Church, as 
BulgakoY rightly stresses, Yenerates Mary and John as saints from the mo¬ 
ment of their conceptions. It is precisely on this point that Catholic theologi- 
ans could initiate a dialogue with the Orlhodox on the Immaculate Concep¬ 
tion. EYen if BulgakoY rejects this dogma, could we not opine that Orthodox 
liturgical practice itself implies a personal superiority of Mary OYcr John by 
the fact (not noted by BulgakoY) that she needed one less day in gestation 
than what is typically the case with the rest of humanity, whereas John 
needed one morę day? 

BulgakoY's searching analyses truły do point to the need for a unified 
Mariology and Johannology (p. 143). Catholic thcologians, for their part, 
would do well to take his sagacious words to heart cspecially in dcYeloping 
Josephology. No Catholic theologian should pursue this morę recent theo- 
logical specialty without laking into account BulgakoYs Johannology. There 
is no better starting place for this dialogue to begin than his excursus on the 
Forerunner and the Betrolhed (pp. 177-188). Curiously, whereas BulgakoY 
proffers a profound ontological understanding of the person and mission of 
the Forerunner, he underplays an analogous understanding of the person 
and role of Joseph, CYen if he acknowlcdges (p. 179) St Jerome’s indications 
in this regard. 

The translation and publication of this littlc known and studied, bul moY- 
ing texl in English is truły a welcome eYent. It brings out the profound di- 
mensions of Orthodox Yeneration in an incomparable way. Catholics can 
only be better off spiritually and ecumenically by carefully studying this 
momentous work in "praying theology.” 


R. Slesinski 
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John Breck, The Sacred Gift of Life: Orlhodox Chrisńaniiy and Bioethics, 

Crestwood, New York, St Yladimirs Scminary Press, 2000, pp. 288, 

This collection of essays offers a major Orthodox contribution for coming 
to terms with the principal bioethical challenges of today. Implicitly lament- 
ing (p. 11) the position of some in Orthodoxy who would render "Christian 
ethics" a mere “Western category,” the author tries to pave the way for the 
re-starting of Orthodox ethical reflection to enable it to move beyond the 
jaded framework of “traditional ascetical theology,” rightfully understanding 
that there is a critical need for an Orthodox voice in the current debates over 
the implications of the advances in biomedical technology. Despite the views 
of many medical researchers, these "advances" are hardly of unambiguous 
merit. Indeed, what they portend for our understanding of the naturę of the 
human person, the meaning of parenting, and the very process and vocation 
of human life is most troubhng. Never morę than in our own time is there 
the danger of reducing the human person to a mere object of technology. In 
classic, ethical terms, what can be done does not mean it should be done. 

In this work, the author tries, on the one hand, to articulate the anthro- 
pological presuppositions of the Orthodox worldview that can, on the other, 
serve as a foundation for a systematic ethical reflection on their implica¬ 
tions. After attending to this critical, initial task in his introduction and first 
chapter, he then proceeds to outline the basie issues before us for properly 
appraising the meaning and value of human sexuality and marriage (ch. 2), 
of procreation and the origins of human life (ch. 3), of the new reproductive 
technologies (ch. 4), and of human life in face of its approaching end (ch. 5) 
before closing with a brief recapitulation on the sacredness of human life 
(ch. 6). 

Needless to say, this work is of profound Christian inspiration. Its many 
fine points of morał intuition need not be repcated here. One is only encour- 
aged to read the text itself. 

From a Catholic point of view, there are, however, some points of criti- 
cism to be offered. First, when the author refers to Catholic natural law the- 
ory (pp. 21, 180, 249), he seems to fashion it as somehow distinct from an 
Orthodox love-ethic and not in the precise personalist perspective that 
Catholic teaching presupposes. Secondly, even though he goes to great 
lengths to elucidate the personalist and covenantal meaning of procreation 
and underscores, along with Catholics, the fact that "the unitive value of 
marriage, therefore, is inextricably linked to its procreative potential” (p. 
89), he seems to fail to grasp the fuli implications of this inseparability. In a 
truły unitary, non-dualist understanding of the personalist meaning of con- 
jugal intercourse, why there should be an abhorrence of a number of sexual 
practices and assisted reproductive technologies becomes morę elear. On the 
one hand, there is the matter of contraception (see the discussion, pp. 89- 
91); on the other, there is the approval of third-party procedures as entailed 
in homologous artificial insemination and in vitro fertilization (see his ex- 
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tended comments, pp. 175-190,. 200). Differences on these and a few other 
matters notwithstanding, the authors openness to furlher dialogue over 
them is undeniable. 

R. Slesinski 


Sectaria russica 

Laura Engelstein, Castration and the Heavenly Kingdom. A Russian Folktale, 

Cornell University Press, Ithaca- London 1999, pp. xviii + 283. 

Readers with weak stomachs, be forewarned. This is not a book for them, 
but morę about that, latcr. It is, however, a worthy contribution to an infre- 
ąuently ploughed field — the study of the skopcy, s Russian self-castrating 
sect which emerged in the eighteenth century and proliferated throughout 
the nineteenth and first ąuarter of the last until it either succumbed or went 
completely underground. Students of indigenous Russian sectarianism must 
still depend on nineteenth century anti-sectarian manuals which usually 
make a mockery of that which they were trying to investigate. Now we have 
an author who takes the subject seriously and depends on contemporary ar- 
chival reports, correspondence and in many cases the actual testimonies of 
the sectarians. She takes into account the observations of outsiders, reports 
of official commissions and local bureaucrats, folklorists' field-notes, evalu- 
ations submitted both by political radicals as well as Orthodox clergy, re- 
cords of police searches and interrogations kept in the files of the Ministry of 
Internal Affairs and the Ministry of Justice, as well as, most significantly, de- 
scriptions of their own religion by the skopcy. This is one of the most pene- 
trating studies written today on one of the most extrcme avatars of Russian 
religiosity. A word of caution: the narrative is somewhat uneven in that it 
not only tries to transmit basie information about the skopcy or self-castra- 
tors, but also attempts a sociological and literary analysis of skopcy materiał. 
This causes the borders dividing history, religion, folklore, sociology and lit¬ 
eraturę to jell and haze. But perhaps this is the author's intention. While the 
first chapters are an informative and objective analysis of the movement as 
revealed in first hand sources, the latter section tends to become bogged in 
the intricacies of the correspondence between skopcy leaders and Yladimir 
Dmitriević Bonć-Bruević (1873-1955). The latter was Lenins close collabora- 
tor and an atheist intellectual, the administrator of Peoples’ Commissars, 
head of the State Museum of Literaturę and director of the Museum of 
Religion and Athcism housed in Leningrad’s Katanskij Sobor. It was in these 
archives, still conserved under the cupola of the cathedral where some of the 
most valuable archival materiał was discovered. The author, professor of his- 
tory at Princeton University, worked from a wide variety of sources ąuite dif- 
ficult to find. She has gathered materiał from several leading Russian archi- 
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val collections, including the Archive of the Russian Academy of Sciences, 
the aforementioncd State Museum of the History of Religion and the Rus¬ 
sian State Hislorical Archive, all in Saint Petersburg, as well as from the 
Manuscript Division of the Russian State Museum in Moscow. 

Who are, or rather, who were (they seem to be extinct, but one never 
knows) the skopcy or Russian self-castrators? A break-away group of the 
Christovsćina (Christ-People) or Chlystovsćina or Chlysty (= flagellators) — 
Russian sectarians emerging out of the murky semi-literate milieu of the 
folk-tale and rhyming popular verse loved to play with words and create ever 
morę intricate puns — another ecstatic autochthonous sect which seemed to 
develop as a reaclion of the Age of Enlightenmenl, the skopcy distinguished 
themselves by both małe and female castration as well as by their absolute 
rejection of marriage and family life. The name skopcy (singular; skopec = 
caslralor) seems to have been passed on to them by their adversaries, but 
they did not regard it as offensive and applied it willingly to themselves. It 
would appear the movemeni began in the disorder which accompanied the 
plague riots and lynching of Orthodox Archbishop Amvrosij at St. Barbaras 
Gates in Moscow. Around the same time, Michaił Petrov, a peasant of Orel 
province in central Russia, was found to have castrated himself to avoid 
marital relalions with his wife. But it soon became apparent ihat Petrov and 
others professed a special faith or ihe best way to sahation, a mystical 
epiphany which ąuickly spread among the local peasantry. To cite the col- 
ourful expression of the aulhor: the skopcy sprouied like wild flowers in grass 
already tinged with many coloured growth (13). In a peasant milieu, the actual 
process of castration was probably viewed with less horror than it would be 
today sińce gelding of animals was common, pain levels were much higher, 
the sight of blood was common and there was little appreciation of the dan- 
gers of infection. It was not castration ilself which seemed so awful, but 
rather its implications — repudiating naturę and the natural order of life, 
abandoning marital obligations, the duty to procreate and the life of the ex- 
tended family, so essential for the Russian peasant. But it was Kondratij 
Selivanov (t 1832?), who was credited as the actual founder of the move- 
ment by the skopcy themselves. Although much of his biography is deliber- 
ately vague (his name appears in many variations as Trifonov, Trofinov, Ni- 
kiforoY, Martyn, Andrcj), probably to avoid arrest, he lived as a yagabond 
serf from the village of StolbiSće (Slolbov) in the Sevsk district of Orel prov- 
ince. Flogged, he was sent into Siberia. The account of his sufferings or Pas- 
sion (= Strada), is a corner-stone of skopcy faith. During his exile, he claimed 
to have met Pugaćev and conversed with wolves and other wild beasts. He 
emerged two decades laler in Saint Petersburg, pandered to by wealthy 
benefactors and courted by high society which al the time was enamoured of 
the esoleric. In 1820, a suspicious Alexander 1 confined him to a monastery 
where he was trealed with respect until his death. His legend tells of inter- 
views with Paul 1, whom he adyised to receive castration, and Alexander I, to 
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whom he revealed the futurę defeat of Austerlilz (a facl omilted by our 
author). Portraits of Selivanov, vcnerated by his adepts, show him in clover, 
enjoying an un-hoped for prosperity with fruit at his fingertips, a wbite cloth 
on his knees (the symbol of castration) and a beard, which probably indi- 
cates that he received the distinctive mark in adulthood. Calling himself the 
helmsman (= kormSćik), surrounded by boats (= komhli) of disciples, he was 
venerated as the re-incarnation of Christ — a point of doctrine which the 
skopcy probably borrowed from the chlysty who honoured many re-embod- 
ied Christs. According to his disciples, Selivanov did not die but eclipsed into 
a sort of occultation, like the Mahdi of the Shiites, from which he would one 
day re-emerge to lead his followers to glory. The figurę of Selivanov was 
eventually merged with that of the murdered Emperor Peter 111, the unloved 
husband of Catherine II, and his adepts spoke of Empress Elisabeth as the 
Holy Mother and Napoleon (!) as the bastard son of Catherine the Great and 
likewise a castrate. But these political speculations brought the sectarians 
into conflict with the authorities and they were to pay dearly for their at- 
tachment to imperial pretenders. 

What the skopcy actually believed is difficult to tell but castration as the 
great sign, the defining mark and the holy seal born by the elect of the 
Apocalypse was a central teaching in its double form as the smaller seal 
(malaja pećat’) and the larger or imperial seal (carskaja pećat’), for men and 
for women, the particulars of which are best left to the authors text, where 
they are described and illustrated in detail. There were also spiritual skopcy 
who apparently lived a life of chaslity withoul undergoing surgery but they 
were viewed as less worthy by the sealed. In 1872, a certain Kuz’min Lisin, a 
skopec of the Romanian colony of Gala(i, ascended a nearby hillock which 
he renamed Mount Zioń, called himself Kondratij Selivanov in his second 
appearance, named his companions John the Divine and Basil the Great, 
and called into being the neo-skopcy or Society of the Holy Elect. Once again 
many skopcy took the holy seal, hlood flowed, the soul rejoiced and the body 
was purified (169). Skopcy thought of themselves as lambs, castration as a 
form of bloody baptism (as another author points out, Christs baptism and 
not his sacrificial death was central to Russian folk belieO, a new circumci- 
sion and a crucifixion of the flesh, It turned mortals into angels or into the 
living dead sińce they were, in the words of the aposlle, dead to sin and to 
the World but not yet joined to Christ in heaven. True sectarians, they were 
bom to dissimulation. They lived in separate communities which funclioned 
as mutual aid societies, brothers and sisters in the faith living togelher, all 
vowed to chastity. Since progeny was not an option, the survival of the faith 
depended on attracting new disciples. But their only sign in public was the 
white shirt or handkerchief placed upon their laps for formal portraits — it 
was the sign of perfection and of purity, the colour of the Lamb of God. 
Completing the castration of an initiate, the prophet-castrator called out the 
paschal ery Christ is risenl appropriated from the Orthodox liturgy. Although 
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their faith was heretical, ihey were not loath to import the externals of Or- 
lhodox worship into their homes. Many kept icons or at least sacred lilho- 
graphs, although they did not venerale them in the manner of the Orthodox. 
They liked Michael and Gcorge, perched on while horses, John the Baptist 
with the Lamb of God and Barbara, dispossessed viclim of her own falher, 
virgin and martyr. -In addition, they kept illustrations of their own. The 
author includes a reproduction of a skopec icon called Lamhs of God with 
sheep floating on drifting islands (ships!) upon an azure sea -or is it a sky?, 
with the Good Shepherd at the top, but she does not mention other pictures 
beloved by the sect like the Tme Image of Repentance with ils shepherd and 
dancing angels in the round or the Crucifixion of the Flesh, with its allegori- 
cal representation of the crucifixion of a monk, his lips sealed with a lock 
and a lamp in each hand, tempted by a leering demon. 

Although noted for sobriety, bard work and economic success in both ag- 
riculture and trade — witness their colony of exiles at Jakuck, in the coldest 
and most forbidding corner of Siberia where they literally turned stones into 
bread — their lot was not an easy one and they looked for rest only in the 
heavenly pastures. In this world, they were hated and persecuted by Church 
and State. Ouestions of dogmatic orthodoxy aside, it seems difficult to justify 
State perseculion of the sect especially in a country which exalted celibate 
monasticism. Under Nicholas I, they were dressed up as women with dunce 
caps and paraded before a jeering crowd, although they were neither effemi- 
nates nor homosexuals, in spite of the fact that a monastic source de- 
nounced them as such. The law defined them as particularly virulent and 
pernicious hcretics, guilty of ćelovekoobolenie (worshipping man — an allu- 
sion to their veneralion of Selivanov) and vile and unnatural vices. Penalties 
included the loss of civil rights and exile in perpetuity to remote areas of Si¬ 
beria, populated by inorodcy, people of non-Christian faiths among which 
they could ostensibly do no harm. In 1870, the Senate ruled paradoxically 
that castralion in itself was not illegal except in the conlext of skopec leach- 
ing with the offence defined not in religious but in legał terms as the physi- 
cal and morał disfigurement of members of society and as the cause of ir- 
reparable damage to the family. Numerically, the skopcy were not that 
many. In 1845, they were estimaled at around 1.700. Slatistics were a prob¬ 
lem Since many members were but spiritual adepts and not physically 
marked. Some thought that there were as many as 400 spirituals to every 2 
castrates, a calculation which would yield a total of 300.000. An enąuiry 
from Dorpat University estimated them much morę conservatively in 1905, 
castrated and non-castrated, as 100.000. They were not confined to any par- 
ticular region. Although they began in central Russia, they had colonies in 
the Ukrainę (Char’kov) and along the Black Sea coast, as well as in many 
other localities. 

The author examines the way the skopcy were presented in both official 
and unofficial Russian nineteenth century documentation. One of the first to 
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be entrusted with gathering materiał on the sect was Yladimir Dal’, a beloved 
Russian folklorist celebrated for his collection of fairy tales and his unsur- 
passed dictionary. But Nicholas distrusted Dafs religion (he was a Lutheran) 
as well as his ethnic background (Danish and German) as not sufficiently 
Russian and discounted his findings. Perhaps this was just as well sińce Dal' 
also believed that Jews murdered little children, draining their blood for 
their cabalistic rites. Morę influential were the reports of Nikołaj Nadeźdin 
(1804-1856) who stressed the supposed political aims of the skopcy over 
their religious theories. According to him, the skopcy could imagine no other 
way to achieve the Kingdom of God on earth than through the accession of 
Peter III to the Russian throne — an apocalyptic orgy accompanied by ter¬ 
rible thunder and led by a false tsar, a people of marauders issuing forth by 
the legion, a mighty force, in military readiness. Behind the images of 
whiteness and purity, Nadeźdin saw lurking the bloody reality of genital mu- 
tilation, threalening the naiions biological welfare (59). How the already 
paranoid Nicholas I received such reports can only be imagined. Around the 
same time, Evgenij Pelikan (1824-1884) compiled his Sudehno-medicinskie 
issledovanija skopćestva i istorićeskie svedenie o nem complete with ghastly 
illustrations of the mutilations. He unfairly described the skopcy as persons 
of listless demeanour and sallow complexion (actually many skopcy could 
not be distinguished in outward appearance from their Orthodox neigh- 
bours) and went on to include unabashed calumny, describing infant hoys 
pierced to the heart and drained of blood imhihed during communion and 
corpses ground to powder and used for communion bread. One inadvertently 
thinks of the pagan lies flung against Christians at the time of Nero. At the 
side of these official researchers commissioned by the stiff hand of autoc- 
racy stand descriptions included within the works of the Russian populists, 
which were no less negative. Yasilij KefsieY (1835-1872), with an explicit 
racist agenda, placed the skopcy on a level belween the Jews, the scourge of 
Moldavia and the Negroes ofTurkey. Afaniasij Śćapov (1830-1876) remarked 
on their belief as a vestige of oriental pńmitivism, imponed from Turkey and 
transmitted by Finnish trihes with their crude shaman psychology. The author 
also includes the testimony of skopcy apostates such as Matvej Birjukov and 
Gerasim Prudkovskij, the last of whom describes his castration in excruciat- 
ing detail. 

In 1905, Nicholas II freed the skopcy from most of the rcstrictive penal 
laws. He was hailed as a liberator. Nevertheless, like many other minority 
groups in Russia (Russian Catholics included!), they welcomed the revolu- 
tion, with its separation of church and state and hoped for a better lot under 
the Soviets. Alas, their longings for heavenly pastures did not blend well with 
the utopian earthly paradise. The skopcy, both in tsarist and Soviet times, 
were exposed to humiliating public trials, one of the most infamous of which 
occurred in 1929. The last half of the book is a detailed survey of correspon- 
dence between a few of the skopcy leaders and Bonć-Bruević, Soviet expert 
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on the sects in which he hoped to unearth a germ of revolutionary activity. 
Some twentieth century skopcy, however, diffcred from their nineleenth 
centuiy forbearers in one vital respect. They welcomed publicity and the 
chance to express their beliefs in public. Gavriil Prokopiević Men’Senin 
(1862-1930) corresponded with Lev Tołstoj who sympathised with their pre- 
dicament. But in spite of his hatred for sexual desire expressed in his The 
Kreuizer Sonata, the great writer and unorthodox Christian defended basie 
Christian doctrine, viewing castration as an act which disfigured God’s crea- 
tion and violated Christ’s teachings against violence. In his opinion, the 
skopcy were morał and hard working in spite of their castration and not be- 
cause of it. MenSenin was also the author of a cołłection of skopec verse: 
Poezija i proza sibirskich skopcov (Tomsk 1904), one of the first of its kind to 
appear within the Russian Empire. The fate of another skopcy leader, Niki¬ 
for Petrović LatySev (1863-1939?) is morę poignant and studied in detaił by 
the author though LatySev’s correspondence with Bonć, by means of which 
he hoped to secure a płace for himsełf and his sect in history, even if in a 
negative context. His father succumbed to starvation whiłe his brother was 
murdered in a bandits’ raid with połiticał overtones. Nikifor ended up in a 
Soviet home for the aged, writing a łetter of thanks to Stalin, for providing 
for his futurę. 

Whiłe the author discusses in detaił the origins and beliefs of the skopcy 
in her opening chapters, she does not explore possibłe historicał precedents 
in great detaił. Origen, the earły Christian father, immediateły comes to 
mind but the author discounts his influence as too łiterary and probabły un- 
known to the skopcy who moved in the world of pun and folk-bełief in which 
iskupitel’ (= redeemer) became oskopitel' (= castrator) and tvar' (= creature) 
became tovar (= ware, a name used by Sełivanov for his discipłes). Pre-Chris- 
tian influences, however, such as the caslrating cułt of Attis and Cybełe, the 
Great Mother of Phyrgia servcd by a bevy of priest-eunuchs, are not ex- 
płored, ałthough there are studies by contemporary Russian researchers. 
Simiłarły, the whirłing dervishes of the Islamie East may have influenced the 
skopec divine service or radenie, which featured eestatie singing, bright 
łights and round-dancing. Finałly, the so całłed vołcanic or Dionysian eestasy 
and its precedents in the cułt of the maenads shoułd also be taken into ac- 
count. A compłele biography on the subject woułd also have been wełcome. 

Nevenhełess, the author succeeds in drawing a sympathetic portrait of 
the skopcy, madę a spectacle unto the world, and to angels, and to men, which 
does not depend on notions of połiticał correetness or their position as un- 
derdogs of empire, but transcends these categories, viewing their beliefs as a 
particułar facet of rełigious expression, worthy of serious thought even if it 
must meet with ułlimate rejeclion. 


C. Simon, S.J. 
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Spirituolia 

Hartmul Gustav Blersch, La colonne au carrefour du monde. L'ascension de 
Simeon, premier stylite, Iraduit de Tallemand par George Bret (= Spiritua- 
lite Orientale 77), Abbaye de Bellefontaine, Bćgrolles en Mauges 2001, 
pp. 187. 

Fra le varie formę che il monachesimo ha assunto nella vita della cristia- 
nita orientale, lo stilitismo e certamente fra le piu singolari. Nato in Siria, ha 
raggiunto la capitale, Costanlinopoli. L’ascesi stilila si distacca dalie prece- 
denli formę conosciute, siano esse a carattere eremitico che cenobitico. Si- 
meone e il personaggio forsę piu conosciuto (e ąuesto grazie a Teodoreto di 
Ciro), ma certamente ąuello che ha saputo richiamare a se attenzione non 
solo da parte dei suoi coetanei, ma anche dagli studiosi di spiritualita e di 
storia del monachesimo orientale. II presente libro, scorrevole nella lettura 
ed essenziale nel contenuto, cerca di delineare la vita e il movimenlo spiri- 
tuale di Simeone attraverso le tappe della sua vita terrena. L’autore ha basa- 
to la sua narrazione sulle fonti piu sicure; anzitutto il cap. 26 della Storia dei 
monad di Teodoreto di Ciro, coadiuvato da allri fonti agiografiche; dalia Vi- 
ta Syriaca del VaL syr. 160 eon lausilio del Brit. Mus. Add. 14484-, dalia Vita 
graeca (cf. pp. 23-29). Alla fine si e aggiunta la memre (gia pubblicata da As- 
semani e Bedjan) di Giacomo di Sarug che, nella sua forma panegirica, ap- 
punto, inneggia al nostro personaggio invocando tutto Timmaginario della 
battaglia che il santo sosteneva fra il cielo e la terra, sospeso, comera dalia 
colonna. 


V. Ruggieri, S.J. 


Dizionario degłi Istituti di Perfezione, diretlo da Guerrino Pelliccia (1962- 
1968) e da Giancarlo Rocca (1969-2003), X, Via - Zwijsen. Appendice, 
Indici, Edizioni Paoline, Roma 2003, pp. xxv + col. 1682. 

Arrivati che siamo al decimo e lultimo volume di Dizionario degli Istituti 
di Perfezione, si guarda avanti eon 888 colonne di nuove voci, e si guarda in- 
dietro eon i copiosi e utili indici, specchio di oltre 35 anni di lavoro. Guar- 
dando solo Tindice si ha Timpressione di una parata di esperti, molti ancora 
eon noi, altri invece gia addormentati nel Signore, di cui mcnzioniamo Jan 
ft.ezać, responsabile per il Diritto orientale, ma: scripta manentl Tra gli altri 
autori legati al PIO possiamo menzionare, solo a titolo desempio, Michel 
Berger (905), Marco Brogi (911), Jan Krajcar (974), Michele Lacko (976), 
Emmanuel Lanne (977) e Robert Taft (1111). 

Naturalmente ci si offrc anche qui, ancora una volta, un ricco strumenlo 
di consultazione. Ma, alcune puntualizzazioni aiutano a contestualizzare 
ąuesto "achievement." Sotto "Via” (1-3), manca il siriaco "urha”, particolar- 
mente significativo per s. Efrem; cf R. Murray, Symbołs and Church and the 
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Kingdom. A p. 24 si sarebbe potuto aggiungcre che, oltre il vicario episcopale 
per la vita consacrata, in Oriente i monasteri dipendono dal vescovo, salvo i 
monasteri stauropegici; problema che ritorna, a p. 40, eon la ąiiestione 
dellesenzione religiosa. Interessanti, a p. 37, i tre scopi del concilio di Vien- 
ne, e cioe; Templari, Crociata, e Riforma. A p. 38, si parła di 4 patriarchi, 
incluso ąuello di Grado. A p. 44, un cenno alle dispute fra 'Conventuali' e 
Spirituali. 

Di Yigilanzio, si parła del suo rifiuto del celibato ecclesiastico e del con- 
flitto eon s. Gerolamo (50); si dice che Yigilanzio non e eretico, ma conserva- 
tore (51). La vita angelica e paragonata al paradiso; carattere mistico e natu¬ 
ra intima del mistero monastico (cf Lc 20, 35-36) e isaggelos, designazione 
per la castita perfetta (187-188). Seguendo Origene, la "vita angelica” non si 
limita alla castita, se si pensa allestremo spiritualismo di un Evagrio (188). I 
monasteri sono descritti come citta angeliche (191). Nella riforma grego- 
riana si ricorre in appello alla Chiesa degli apostoli per riformare la vita apo- 
stolica (196-197); si citano i nomi di Pier Damiani e di Yallombrosa (198- 
199). Sono tre i tipi di vita: attiva, contemplativa e mista (204), distinzione 
valevole (205), ma tipicamente occidentale. Data 1’autosufficienza della con- 
templazione, la vita in comune non e ritenuta da Aristotele essenziale alla ri- 
cerca della perfezione (207-208). La loeuzione "vita consacrata” si trova solo 
una volta nel Yaticano 11, e cioe in Perfecłae Cańtatis, nr. Id, mentre nel ClC 
del 1983 almeno 47 volte, elencate a col. 351. 

La costituzione apostolica Prowida Mater Ecclesia: del 1947 tratta degli 
Istituti secolari, come vita consacrata a se stante. 11 concilio doveva uscire 
dalio schema riduttivo del CIC del 1917. A detta di Giovanni Paolo II la nuo- 
va edizione del CIC e lultimo decreto conciliare (351-352). 

Ouanto alla condizione laicale (358) si noti 1’utilizzo delfarticolo di Ivan 
Żużek, "Bipartizione o tripartizione dei 'Christifideles' nel CIC e nel CCEO” 
(359), ma manca una valutazione critica se la tripartizione corrisponda alla 
migliore teologia orientale. 

II sacerdote delleparchia di Trichur, Joseph Yithayathil, di rito siro-ma- 
labarese, fondó eon Thresia Chiramel Mankidiyan, beata, la Congregazione 
della Sacra Famiglia; di lei egli scrisse la prima biografia (457). Cassiodoro 
fondó il monasterium Yivariense, ma solo piu tardi il "Yivarium” divenne 
centro culturale (461). Interessante la teologia della vocazione come dono di 
grazia e promessa (476-477). J. M. Tillard considera i tre voti mezzi privile- 
giati per rendere vera 1'alleanza tra Dio e Fuomo (497). Con Cassiano, il ter- 
mine battesimale e applicato alla vita monastica, dalia vocazione generale 
alla Yocazione speciale (J. Leclercą) (498). 

Nellarticolo su ”Xainctonge, Annę de” (625), si vede il nesso e il modello 
dei gesuiti; alla bibliografia, si puó aggiungere; Marie-Amelie le Bourgeois, 
Les Ursulines d’Anne de Kainctonge (1606), contribution a 1'histoire des com- 
munautes religieuses feminines sans cloture, C.E.R.C.O.R, Travaux et Recher- 
ches XY1, Publication de rUniversite de Saint-Etienne 2003. 
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La voce "Xenitcia'’ (627) ripropone la peregrinatio dello strannik, modali- 
ta di vita assai comune in Orientc; basta pensare ai “Racconti del pellegrino 
al suo padre spiriluale”. "Xenodochia", termine apparcntato, firmato da J. 
Rezać (t 1990), antico professore del Pontificio Istituto Orientale, indica 
"lospitalita come esercizio della carita, in uso nei monasteri fin dagli inizi 
del monachesimo” (628). E da notare, comunąue, che lo spazio riservato per 
gli ospiti era di solito separato dalie abitazioni dci monaci, se non addirit- 
tura fuori delle mura monastiche, come presso gli Studiti. T. Śpidlfk spiega, 
a 628-629, che xerophagia vuol dire astinenza da determinati cibi; se Tasti- 
nenza si riduce a mangiare una volta al giorno si chiama monophagia. Un al- 
tro antico professore deirOrientale, Jan Krajcar (t 1992), scrive su Zagorsk, 
il cui nome attualmente e tornato Sergiev-Posad (650-651). 

La voce Zen (670) offre anchc ragguagli sul monastero, per es., che la 
maggioranza dei monaci sono impegnati in un lavoro pastorale (673). Deci- 
sivo peró non e la meditazione, ma Tincontro ąuotidiano col maestro. Inte- 
ressantc anche Tarticolo su Zoe, fondata dairarchimandrita Eusebio Mattho- 
poulos (684), associazione di celibi, ma non legati eon voto formale, di laici, 
per lo piu, e si dedicano alla predieazione. 

Questi sono solo esempi, tratti da molti altri punti di contatto eon 
rOriente cristiano. Come si vedc, la collana DIP finisce allo stesso alto livcllo 
al ąuale era incominciata e fa rimpiangere che non ci siano piu volumi da 
aspettare. 6 una miniera per chiunąue voglia approfondire il senso storico 
della vita religiosa, ma il mancato confronto tra Oriente e Oceidente lascia 
un vuoto da riempire, solo in parte colmato. Sarebbe da integrare meglio la 
visione organica della vita vissuta per Dio, cosicche la vita monastica getta 
luce non solo sul monachesimo, ma anche sulla teologia. L'opera come tale, 
comunąue, nei suoi preziosi volumi, e monumentale e suggerisce analoghi 
strumenti di lavoro. L’Appendice (702-887) e gli Indici (894-1682) mostrano 
a colpo d'occhio la varieta della vita religiosa. 


E. G. Farrugia, S.J. 


Matthew the Poor, Orthodox Prayer Life, translated in the Monastery of St. 

Macarius the Great, Wadi El-Natroum, Egypt. St. Vladimir's Seminary 

Press, Crestwood NY 2003, pp. 292, 

I contenuti di ąuesto libro vengono dalPAutore Matteo il Povero, in arabo 
Matta al-Maskin, suddivisi in 8 parti e 16 capitoli, la bibliografia conclude 
Topera. ll filo conduttore del tema sviluppato e la preghiera, considerata co¬ 
me pura esperienza personale, piu che argomento speculativo per menti in- 
tellettuali. L'A., parła infatti, di una Natura della preghiera (21-42), la preghie¬ 
ra che aprc lo spirito a ricevere i henefici dello Spińto di Dio (9). La storia 
parte dallesperienza personale-soggettiva, nelfagosto del 1948. Tutto il rac- 
conto o resoconto dei fatti, ha spesso del miracoloso, proprio perche Tinter- 
vento divino, puó in molti casi alleggerire i fardelli della vita in ąuesto mon- 
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do. Un libro che segue una strada originale per spiegare l’importanza e la 
profondita della preghiera. Liter seguito dairA., e la pura esperienza perso- 
nale, raccontata nella forma di una spiritualita-teologica, nata dal frutto di 
un percorso di vita in solitudine. La preghiera e la parte che apre aWamore 
del Padre (289). L’A., spiega che tra la preghiera comunemente conosciuta e 
Tessenza del Padre che accoglie lo spirito deiruomo che pręga, si deve collo- 
care, la contrizione di spirito (145-157); contrizione che awia alla vera puńfi- 
cazione del cuore (133-143); alla forma contemplativa (55), attraverso la via 
meditatwa (43-52). L’A., inserisce costantemente detti e massime dei Padri, e 
scritti biblici, per un numero di 394 punti, che spiegano, completano e ap- 
profondiscond tutti i valori e i molteplici aspetti della preghiera. La medila- 
zione (psLeTri) come teoria ed esercizio pratico della preghiera (43), per attra- 
versare ed esperimeniare tutti i gradi della preghiera. Le formę di studio 
della stessa bibbia, o dei Padri antichi, sono per TA., ulteriore aspetto per 
comprendere la grandezza della preghiera, in particolare ąuella personale, in 
ąuanto contemplazione (Sscopia), mezzo per accedere alla contemplazione 
(59-66). Secondo il libro di Matteo il Povero, la pratica della preghiera, deve 
essere affiancata dalio studio costante di autori spirituali e dal ruminare la 
Sacra Scrittura ogni giorno. Questo e necessario per ottenere Testasi (ek- 
oraię), (72-81), in Dio (75); la preghiera che va oltre il piano terreno unisce 
Tuomo a Dio Padre, come raccontano Simeone il Nuovo Teologa (76), i Detti 
dei Padri sulTestasi (77-81); sulla visione di Dio (aTtoicdLuTtoię) (82-102); suHm- 
nione eon Dio (0eia eycooię) (103-115). L’A., prosegue descrivendo i vari 
aspetti interiori della preghiera (117-132). Con \a purifieazione del cuore (134- 
144), si entra di fatto nella parte centrale del libro, con i riferimenti ad autori 
antichi, come Macario il Grandę, Isacco il Siro, Antonio il Grandę (/142- 
143), che spiegano come purificare il cuore, mediante uno sforzo, una lotta 
per edificare i frutti della preghiera (175-188). L’A., qui considera e sviluppa 
una teologia spiriluale (177ss.). Per i Padri e significativo perseverare nella 
preghiera (183ss.). TA., sostiene che e possibile espandere la mente, metten- 
dosi alla seąuela di Cristo, e dei Santi che offrono modelli di vita, unici (Mt 
11,20); (Eh. 13.7); (189ss.), che aiutano i cristiani oppressi dalia sofferenza, a 
ritrovare pueHarmonia interiore per awicinarsi a Dio, al Mistero delTamore 
divino (191-196). II sacro silenzio (197), deWa preghiera continua (205ss.). II 
punto fondamentale del libro di Matteo il Povero, e la preghiera in ąuanto 
unico percorso per metlersi alla presenza di Dio; lesperienza piu vera per 
comprendere ąuesta presenza (289), e la coneretizzazione dei frutti che una 
vila di preghiera offre: amore per Dio, azione della caritd (275-288). Un esem- 
pio interessante per il lettore e la storia di un "pellegrino russo", che TA., cita 
a conclusione del suo lavoro (207ss.), per meglio comprendere la profondita 
di lutto il discorso sulla preghiera. Lo spirito del pellegrino che ricerca Dio, 
beneficera di grandi cose, nella pratica della preghiera (230-290). La vita di 
antichi Padri, il loro sapere, la loro scienza e santita, il loro linguaggio spiri¬ 
luale, sono un invito costante a seguire il loro esempio (211-255). Riteniamo 
ąuesto libro utile per chiunąue desideri intraprendere un cammino spiritua- 
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le neiresperienza della preghiera. L’A., poi, eon tuUi i riferimenti ai Padri, 
alla Sacra Scrillura, mette a disposizione del lettore un vero strnmento, che 
aprira la mente alla comprensione di tutti i valori che la preghiera racehiude. 

A. Celia 


Angel Pardilla, Yiia consacrata per U Nuovo Millennio. Concordanze, fonti e 
linee maestre dellesortazione apostolica Vita Consacrata, Libreria Editri- 
ce Yaticana, Citta del Yaticano 2003, pp. 1431. 

Vita consacrata, secondo Teditore, e il testo piu importante sulla vita reli- 
giosa del magistero di Giovanni Paolo II. Fu promulgato come esortazione 
apostolica post-sinodale il 25 marżo 1996 (p. 120). Come dice nella presenta- 
zione, Pier Giordano Cabra, “Raramente una Esortazione apostolica post- 
sinodale ha avuto, e forsę avra, un commento monumentale, come ąuello 
che presentiamo” {Rogate ergo 10, 2003, 54). 

L'attuale volume, opera di certosina pazienza del padre claretiano Angel 
Pardilla, non solo riproduce il testo di Viia consacrata, ma ne offre un com¬ 
mento ampio ed unanalisi minuziosa (pp. 7-8). Dopo un’Introduzione (pp. 5- 
12), viene (a) II testo deirEsortazione (pp. 13-120); poi (b) le Concordanze 
(pp. 121-1303); (c) una terza parte discute le “Fonti delfesortazione aposto¬ 
lica” (pp. 1305-1350); e (d) Linee maestre deiresortazione apostolica (pp. 
1351-1415). Una Conclusione (pp. 1417-1420), seguita da Tabella delle voci 
piu freąuenti (pp. 1421-1423) e da un Indice generale (pp. 1425-1431), chiu- 
de il Yolume. 

fe doveroso segnalare qui i riflessi orientali che si incontrano nella Esor¬ 
tazione e in ąuesto studio, a partire dalia copertina, elaborazione originale a 
partire da icone dei monasteri delle Meteore, in Thessalia, Grccia, eseguita 
dai F.lli Bonella. In ció che riguarda TEsortazione stessa, il tutto e struttu- 
rato attorno alla Trinita e alla vita in Gesu, nello Spirito, eon particolare at- 
tenzione ai doni dello Spirito. Yi si ritrovano le tematiche inseparabili dalia 
vita religiosa, del linguaggio iconico, e trasfigurante. Uno sguardo anche ra- 
pido agli indici mostra che molti santi monaci orientali sono ricordati (p. 
1138), COSI pure le fonti canoniche orientali, e il Codice dei canoni per le 
Chiese d'Oriente. 

Gia le prime battute deirEsortazione toccano il nerbo teologico di ogni 
vita consacrata, dono di Dio Padre alla Chiesa, per mezzo dello Spirito, e ri¬ 
produce i tratti caratteristici di Gesu, vergine, povero, obbediente (15). Non 
sono mai mancati uomini e donnę, che hanno dato seguito alla chiamata di 
Dio. A p. 16 si dice che la vita consacrata tocca la natura stessa della Chiesa 
essendone parte integrante, in Oriente e in Occidente (pp. 18-19). 

L'attuale opera serve da strumento di consultazione, come si vede dal n. 
42, a p. 53: "La vita fraterna ... viene coltivata eon particolare cura dagli Isti- 
tuti religiosi e dalie Societa di vita apostolica, ove acąuista speciale signifi- 
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cato la vita in comunita”; a cui si confronli il riferimento a p. 1101 e i com- 
menti a pp. 1365-1368 e a pp. 1404-1413. 

Nonostante i valori indiscussi menzionati, si puó rammaricare che la vi- 
sione spirituale deirOriente cristiano non trova la parte che le spetta. Per 
1’Oriente cristiano, il monachesimo nasce dal battesimo, come appello alla 
santita universale (cf LG, nr. 39-42), e si parła ąuindi del "monachesimo in- 
teriorizzato”, reso familiare da DostoeYski, P. Evdokimov e Lev Zander. Pęt¬ 
la mediazione Ira ąuesto appello universale alla santita e la vocazione parti- 
colare alla vita religiosa / monastica ci vuole una piu approfondita analisi di 
teologia spirituale. La differenza, nelhapproccio alla vita religosa monastica / 
religiosa, elaborata esaurientemente, da Jobe Abbass, nel suo libro, Two Co- 
des in Comparison, Roma 1997, 23-90, non trova sufficientemente rilievo, 
benche sia di capitale importanza per capire la differenza tra Oriente e Oc- 
cidente, ąuindi preparare il dialogo, ma anche per approfondire la stessa vita 
religiosa. Manca pure un indice dei nomi. 

Uno puó infine domandarsi se un tale commento sia proporzionato. Of- 
fre comunąue un prezioso strumento di lavoro per chi voglia studiare a 
fondo l’Esortazione Apostolica sulla vita religiosa, ma anche per chi voglia 
confrontarle altri documenti del Magistero. 

E. G. Farrugia, S.J. 


Roy R. Robson, Solovki. The Story of Russia told through its Most Remarkahle 

Islands, Yale University Press, Ne-w Haven - London 2004, pp. xvti + 302. 

Six centuries and morę of Russian history as seen through the prism of 
the microcosm of one of the Russian Norths most venerable monasteries — 
Solovki. Such is the stuff of this vivid and beautifully written narrative re- 
plete with obscure and captivating detail, a feast for the connoisseur of the 
Russian past. Russian church history is to a great degree the story of its 
monasteries, and if contemporary Russia -will one day in truth be reborn as a 
truły Orthodox and God-bearing nation it -will do so on the strength of its 
o-wn monastic tradition and not through conversion to another faith, pace 
Michel d’Herbigny and those who thought as he did. 

The author, who is associate professor of history at the University of 
Philadelphia, madę a field trip to Solovki in 1996. His book is based on re- 
search done both within and outside of Russia and draws on first hand 
sources, including manuscripts distributed among three major Russian col- 
lections: the Manuscript Division at the National Library of Russia, the Rus¬ 
sian State Historical Archive and the Russian State Archive of Ancient Acts. 
It was in the first of these that he was able to consult manuscripts originally 
found in Solovki's library and especially several versions of its monastic rule. 
In addition, he has madę use of several other primary and secondary 
sources, ineluding hagiographical materiał relating to the Solovki saints as 
well as economic data and institutional inventories which complement the 
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morę devotionally orienled materiał. Yet the book, due to its lively style will 
also appeal to thc generał reader despite its offer of manifold riches to the 
morę accomplished specialist. 

Herewith, a brief outline of its contents with particular attention to its 
most striking points. Although located far in Russias European North and 
only just below the Arctic circle, actually in Finnic ethnographic territory, 
the islands which make up the Solovki complex are naturally protected by 
the Karelian peninsula and benefit from a microclimate, able to sustain life 
and even offer a minimum of comfort. The running trees of Solovki, stunted 
ashes and birch, are evidence of the fierce Arctic winds which so regularly 
whip down upon the island that they deaden vegetation and warp saplings 
into splinter-like figurines which grow bent over. Snów can clog hidden 
crevices into June but cherry trees also thrive during the ephemeral summer 
and the cabbages of the islands are so sweet that they are known as Solovki 
apples. Of course, the winter is that of the Far North — pitch black, while 
the summer shines with the midnight sun. The islands are surrounded by 
the White Sea, so-called due to its foamy white caps born on rough waves. 
Its treacherous waters can slosh over the gunwales of the karbasy — a long 
rowboat common along the northern sea — and sink them, drowning the 
seafarer. The White Sea was navigable only in summer, at other times it was 
impassable and cut off the islands from the mainland. 

The holy hermits Sawatij and German are considered the founders of 
Solovki. Sawatij was a monk of the Kirillo-Belozerskij Monastery, noted for 
its rigid observance. But Sawatij found its rule too lenient and left for the 
morę austere Yalaam to the North, sąuat in the middle of Lakę Ladoga. But 
even Yalaam proved too lax and together with German, Sawatij boarded a 
flimsy karbas and crossed the White Sea to the Solovki islands in 1427. The 
first hint of Christian presence was a cross erected near a tali hill later called 
Sekirka or the The Poleaxe probably because of its unusual shape. The life of 
the founders, isolated from all human contact, morę closely resembled that 
of the early anchorites of Egypt than that of a Russian monk, hence the 
name Russian Thehaid (Thebes is Egypt!) for the string of monastic founda- 
tions which eventually pierced the desolation of Russia’s North. Liturgically, 
their life can only be described as stark and monotone. German was himself 
illiterate and probably could only sing services by rotę. Since neither was or- 
dained, they did without Eucharist and priest for years and conducted serv- 
ices according to the monastic rule of prostrations, the prayer of Jesus, vigils 
and the parts of the liturgy which did not demand priestly ministrations. The 
reader can recall that early Russian monks did not primarily wish to save the 
souls of others through organised missionary efforts, but rather their own 
through a life of prayer, fasting, separation and being alone with the Lord. 
Once a Karelian (= Finnish) woman and her husband tried to inch the 
monks off the island by setting up house near the hermitage. The monks did 
not even notice her presence but apparently still morę heavenly observers 
did. The woman told the startled Sawatij that she had been warned off the 
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island by youlhs in gorgeous raiment who chased her and her husband with 
sticks declaring the island sacred ground not open to defilemenl by laymen 
and especially not by women. After the death of Sawatij, German found a 
new companion in the sainted Zosima, himself from a higher social milieu, 
who helped transform the simple hermitage into something resembling a 
coenobitic monastery with a highly ascetic rule. 

But it was the nobleman Feodor Kolyćev — the most outstanding monas- 
tic superiors during the Russian Middle Ages where usually of noble blood, 
partly because they were preferred by the secular establishment and partly 
because they alone possessed the necessary education and administrative 
ability to properly organise monastic life — who was actually the third and 
most significanl transformer of life at Solovki. Elected archimandrite in 
1548, Kolyćey is betler known by his monk’s name of Filipp and later as 
Metropolitan of Moscow died a martyrs death opposing the bloody excesses 
of Ivan the Terrible. But he enjoyed an even morę significant career as supe¬ 
rior of Solovki. It was he who was responsible for beginning the intricate 
system of canalisation for which the islands were later known. It was he who 
began the extensive building projects which resulted in the superb cathedra! 
of the Transfiguration from which the monastery took its name. Its spacious 
iconostasis placed the deacons' doors unusually far apart so the cathedrals 
interior would seem wider. In the monastic refectory built by Filipp, the 
huge room was held in place by one gigantic column. Since timber was 
sparse on the island, huge stones and later clay bricks were used in construc- 
tion. The monastery possessed its own brickworks. It was Filipp who built 
walkways from the cells to church so that the monks would not be forced to 
trudge through the winters snów on the way to early service. It was he who 
mitigated the stringency of Zosima’s rule. Knowing that the monks would 
have to survive a long and cheerless winter, he allowed fish at the monastic 
table, not only on holidays, but even on morę freąuent occasions than at 
olher monasteries. The White Sea teamed with fish and it was fish as well as 
forest berries, which ensured the survival of the first hermits. Filipp also 
modified Zosima’s strict injunction against female animals, probably bor- 
rowed from that of the Holy Mountain, and allowed a dairy farm on a neigh- 
bouring island, from which the monks could obtain a year-round supply of 
butter and eggs. Filipp allowed Sći (= cabbage soup), pancakes and pies, 
blancmange and fried eggs, cucumbers and saffron milk-cap mushrooms at 
the table, delicacies which previously were forbidden or simply unobtain- 
able. Finally he allowed each monk three fur coats and a fur blanket besides 
a cassock with which he could brave the unforgiving winters in a frosty celi. 

But it was salt (the name Solovki is probably derived from sol’ = salt) 
which became the centrepiece of the monastery’s economic development. By 
the eighteenth century, Solovki had become the leading producer of salt in 
all the North. The salt was harvested by extracting it by means of a compli- 
cated process from salinated brine which formed deep in the earth, a natural 
substance in the ground near the White Sea. 
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Meanwhile, Solovki passed from ihe dominion of Novgorod to that of 
Moscow. This led to its fatal brush with the Tsar when it refused to accepl 
the liturgical reforms promoled by Patriarch Nikon. Nikon, formerly a monk 
of Anzar, an upstart hermitage on the island facing Solovki (it was eventually 
incorporated into the monastery, although at the time it seemed a threaten- 
ing rival), despised the monks of Solovki as arrogant and imperious. They, as 
fate would have it, determined to keep their monastery a doomed bastion of 
the old belief. Solovki fell on a frigid January night, after a siege which 
lasted several years, to the army of Tsar Aleksej, the TiSajsij or Most Serene 
monarch. Many monks were massacred by the enraged and exasperated sol- 
diers, strung up by their heels or tied to the tails of galloping horses. The ar- 
chimandrite was battered to death; others died in their beds of scurvy. Still 
morę monks fled through the wrnter darkness, apostles of the old belief to 
the villagers of the mainland. The diocese of Novgorod was divided up and 
Solovki fell under the jurisdiction of Chohmogorij. In 1683, Afanasij, bishop 
of Chormogorij, came to Solovki and pledged the remaining monks to the 
observance of ritual according to the new books. Although the monks fared 
so badly under Aleksej, otherwise zealous in ostentatious piety, they fared 
better under his worldly son, Peter the Great, otherwise decried as Antichrist 
by adherents of the old belief. Peter visited Solovki on two occasions in 1694 
and in 1702. On the latter occasion, he greeted the archimandrite. Each 
kissed the others hand (on this occasion Peter behaved better than the pre- 
sent Russian president who on a recent visil to Tichvin merely shook hands 
with the religious superior!). The Emperor deigned to sing the all-night vigil 
together with the monks standing in the choir on the exact place, where 
lightning had sluck a year earlier. He ordered a church dedicated to Andrew 
the First Called as well as a labyrinth in stone buill on a nearby island and 
placed under the jurisdiction of Solovki. Neither did Peter disturb the Old 
Believer stronghold of Vyg which he passed on his return journey, laconi- 
cally inslructing his henchmen to łet them live. 

While Solovki was mostly left in peace by Peter and his Romanov succes- 
sors, it did suffer economically from the secularisation imposed by Catherine 
II and her progeny as well as from the liberation of the serfs sińce the mon¬ 
astery had become a great land owner. The tsars, beginning with Peter, be- 
gan to USC part of the monastery complex as a prison to which they sent, 
among others, blasphemers, sorcerers (one man was accused of using witch- 
craft to kill his wife; she survived and seized all of his property after the 
trial), and political criminals. Its most famous convict was the Ukrainian 
Cossack leader Petr Karni5evskij who was sent there by Catherine II after 
the destruction of the Seć. Imprisoned at the age of eighty-two, he refused to 
show the remorse which would have secured his liberation. Complaining 
only of a leak in the roof which ruined his clothing, he was finally amnestied 
by Aleksandr I. He emerged a one hundred and ten year old man, morę ani- 
mal than human, and reąuested monastic vows. He lived for one morę year, 
a monk of Solovki, and died peacefully. The prison cells were horrible af- 
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fairs, narrow and cold. Peter I, a huge man, would not have fil into one. The 
earthen prison was still worse, under the moist, with a trap door throtigh 
which prisoners and food were thrown to the gnawing rats beneath. Another 
problem were the young boys sent to the monastery as novices or workers 
(= trudniki). In the complete absence of women, the monastic rule warned 
against homosexuaJ abuses and advised sending them borne during the long 
Winter months when they might become a source of templation to the 
monks. Food improved for the brethren. Usually four kinds of fish were 
served at luncheon in addition to bread, vegetables and kvass. A specjał por- 
ridge was also served, sweetened with the cloudberries of the northern for- 
est. Solovki'was not destroyed or conąuered by the Swedes as was Yalaam, 
but it did withstand a British attack during the Crimean War in 1854, an in- 
cident which imparted to the monastery a heroic status, which madę it a 
goal for the secular tourist besides the pilgrim. 

Before the nineteenth century, relatively few pilgrims visited the monas¬ 
tery. But by the mid-nineteenth century, eight thousand came each year. By 
1900, it was host to twenty-four thousand. Since travel was difficult in Win¬ 
ter, most came during the summer from late May to August. The first hos- 
telry was built in 1836. Conditions were primiiive. Pilgrims slept in large 
dormitories. One can compare them to those on Mount Athos today, but 
these have probably improved over the past century. But the pilgrims were 
mostly peasants, although priests, merchants and soldiers also came. They 
were used to discomfort and unlike today's tourists, they did not expect crea- 
ture comforts and luxurious accommodations. Instead, they accepted morti- 
fication as part of the pilgrimage — an acceptable offering to the crucified. 
But even peasants compared third class ąuarters in the ship used to cross the 
Wbite Sea to a fetid gaol. Women were eventually also allowed to come, if 
they agreed to stay only for the short-term — a limit of three days. Two 
sketches of pilgrimages to Solovki by V. 1. Nemirović-Danćenko and S. V. 
MaksimoY became minor classics. The author used accounts by the Ortho- 
dox Bishop Eydokim, the Russian peasant A. A. Zamaraev and the Anglican 
vicar Alexander Boddy for his description. By the nineteenth century, the 
Russian North became dotted with shrines, chapels, holy springs, groves and 
wayside stones marked with crosses — a sort of pilgrimage trail — and pil¬ 
grims could visit them on their way to Solovki. What did they do once they 
arriyed at their destination? Time spent there resembled that spent at any 
shrine which was at the same time a holy place and a tourist attraction. Ro¬ 
man Catholics may recall Lourdes or Fatima. At Solovki, visitors attended 
church (matins began at three in the morning but a budilnik (= a monk who 
had the duły of waking others for prayer) stalked the corridors of the hostels 
at five. Most pilgrims ignored matins but attended a mass offered later in the 
morning at six, seven and nine, especially when the archimandrite served 
with due pomp (apparently he had been granted by Peter I the right to bear a 
sceptre, called an apple in the original, instead of a crosier). Later in the day, 
pilgrims could prostrate themselves before the relics of the founders, kiss the 
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wonder-working icons or admire the personal belongings of the sainU, like 
the stone cross brought to the islands by Zosima. Otherwise, they could ar- 
range for a priest to hołd private prayers services or reąuiems in a dark cor- 
ner of the church. Morę particular to Solovki were the excursions pilgrims 
could make around the islands, visiting the nine sketes, drinking the water of 
the St. Filipps spring on Anzer (caused by the effusion of the Saviour’s blood 
during a vision), or climbing the towering staircase which led to the Gol- 
gotha hermilage, at the top of a steep hill. Morę secular pursuits were also 
possible. Pilgrims could feed the seagulls which seemed to speak Russian or 
even mouth prayers with their strange cawing. They could wonder at the 
holes in the battlements which withstood British canon (Solovki was also a 
patriotic site), as well as the profusion of wild flowers, the canals and other 
marvels of naturę peculiar to the Far North. Some could ride horses. Yisitors 
were later forbidden to pick apples or mushrooms, lest they deplete monas- 
tic property. A grand duke was even forbidden to hunt. But many pilgrims 
spent time shopping, buying religious souvenirs at the kiosks and chapel 
lavki\ candles, icons and the renowned prosfory of Solovki. Carved icons 
were a particular attraction of the north and the smali ones with hones 
(= crosses with a skuli underneath) were a special bargain. But pilgrims 
could also buy food (bread, sweels and dried fish), clothes and especially 
galoshes. Solovki galoshes were said to be particularly impermeable and 
their resilience was famous all over the Empire. 

The twentielh century began well with the return of a beli captured dur¬ 
ing the Crimean War by the British and the visit of Grand Duchess Elisaveta, 
the sister of Empress Aleksandra and today a saint. But it later brought un- 
mitigated disaster to Solovki. Eyerything was pillaged, deslroyed, desecrated 
and blasphemed by the Soviets who turned the monastery into a hecatomb 
of a labour camp featuring the most grotesąue atrocities. Prisoners were 
turned into human icicles or forced to eat their own excrement. Women 
were forced into slave harems, the property of merciless camp guards. 
Drunken horsemen entered the cathedral of the Transfiguration to vomit 
into latrines which had been dug out in the sanctuary. Prisoners who tried to 
escape resorted to cannibalism, designating one of their number as a cow to 
be used as food during the journey. The most sacred sites were put to the 
foulest use. Solovki became a much used destination for churchmen ban- 
ished to the camps. It was from Solovki that Orthodox bishops wrote their 
letter condemning the Soviet Antichrist and forbidding all collaboration with 
the atheist regime. Russian Catholic exarch Leonid Fedorov also spent limę 
here. In fact, churchmen were so numerous that they were able to organise a 
type of ecclesiastical life with church services, holiday celebrations and 
rituals. At times, clergy were even allowed to wear their cassocks and women 
were able to have their children baptised at springs in the forest. Popular 
outcry in the foreign press with lurid tales describing the abominations of 
the camp, provoked an investigation by Maksim Gorkij. Potemkin type 
prison colonies were set up to greet the acclaimed author. But one coura- 
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geous boy lold Gorkij Ihe truth with much hope but little result — the boy 
was shot and the writers denunciation achieved little. Solovki was one of the 
first Soviet labour camps. By 1939, it had out-served its usc and prisoners 
were being sent further east. For a few years, it housed a naval academy, but 
later fell into decay. For morę than forty years, all was ruin. During the last 
years of Soviet power, it became something of an offbeat tourist attraction 
for Russians who liked to explore the ruins and pick mushrooms in the 
fields, much to the indignation of righteous people with historical memory 
like Aleksandr Sorźenicyn. After perestrojka, a guidebook to the islands was 
published in 1990. Monks began to return in 1992 and commence the ardu- 
ous process of healing and restoration. This terrible story ends happily. To¬ 
day, Solovki is once again an active monastery of the Russian Orthodox 
Church. 

In his last chapter, the author reproduces a Finnish ballad about the 
monastery and its founders, Sawatij and Zosim. It commemorates a saint 
(Holy Miikkuloa) and a white horse, (a Finnish researcher thinks the horse 
was in fact a beluga whale!), which helped to drag the Stones used to build 
the monastery fortress. All has come fuli circle. The reader can recaJl the 
Karelian woman who told Father Sawatij of her vision of angels with clubs 
warning her off holy ground. 

A few definitions of ritual (prosphom defined as smali loaves mixed with 
winę in the chalice during the Eucharist (21) — actually only the particie 
called the lamb is placed in the chalice before communion and other parti- 
cles after the communion; dom = {antidor (on)) (73) passed out in the refec- 
tory — actually the rite of the panagia is being described) and monastic titles 
(inoki defined as men who had become monks in preparation for death (70) 
— really in this case schim-monachi) are unnecessarily muddled. Better 
maps could also have been included as well as a few illustrations, although 
the footnotes are good and the essay on sources is excellent. Perhaps a few 
morę chapters could have been added. One could have described Solovki in 
folklore (generations of Russian emigres knew of Solovki though the song 
Twehe Bandits with its hero, the ruthless highway-man Kudejar' of Kiev who 
emerges by surprise as Pitirim, the meek monk of Solovki) or denoted its 
place in art. One of the most exquisite depictions of Solovki is the canvas by 
NesteroY, with monks sarling off the dark island in karbasy — no wonder the 
artist so aptly called it — Molćanie (= Silence). 

C. Simon, S.J. 


Gaga Shurgaia, La Spiritualitd georgiana. Martirio di Abo, santo e beato mar- 
tire di Cristo di loane Sabanis^e. Presentazione di Levan Menabde. La 
spiritualita cristiana orientale 3, Edizioni Studium, Roma 2003, pp. 295. 


Apres louYrage d’0. Raineri consacre a la tradition ethiopienne et celui 
de B. L. Zekiyan a la tradition armenienne, cest a nouYeau un professeur de 
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rinstitut Ponlifical Oriental de Romę, ou il assure le cours de georgien an¬ 
cien, qui signe le troisieme volume de la colleclion La spińtualita cristiana 
dirigee par P. Siniscalco. Ne a Tbilissi ou il s'est formę aupres de grands 
maitres de luniYersite, TA. a choisi, pour presenler au public italien la spiri- 
tualite de ce pays du Caucase, une des perles de 1'hagiographie georgienne 
dont il offre une traduction integrale, la premiere dans la langue de Dante. 

Lelegant petit livre, dont la couverture est ornee de la reproduction en 
couleurs du calice de Bedia, avec le Christ trónant au milieu des apótres, 
comprend trois parties, une grandę introduction, la traduction annotee du 
Martyre et un Appendice qui donnę les hymnes liturgiques de Tancien lad- 
gari dedies a saint Abo; un index analytique tres delaille et rindex des cita- 
tions bibliąues dans la Mariyre completent le volume. Un seul regret: il man- 
que une carte qui aurait permis de mieux situer les lieux, specialement cette 
Kartli dont il est queslion tout au long de Touyrage; quand il est fait mention 
de la Montagne Noire, dont les couvents oni joue un role si important pour 
le developpement de la culture georgienne, il naurait pas ete superflu de la 
situer pres d’Antioche (p. 42 et 55). L'A. translittere les noms georgiens, 
apres avoir indiąue le systeme suivi (p. 15-17), ce qui demandera peut-etre 
un effort au lecteur, mais demontre la precision de son travail; cependant, 
on aurait pu tout aussi bien ecrire "Pierre” au lieu de "P’et're” Tlbere (p. 42), 
pour le fameux eveque de Maiouma. L’A. cite aussi largement les savants 
georgiens des XIX' et XX' siecles dont il est debiteur et fait passer ainsi tout 
un patrimoine scientifique qui reslerait sinon peu accessible. 

L’introduction (p. 27-183), qui se termine par une bibliographie nourrie, 
presente d'abord la Georgie, "paese scelto dalia Mądre di Dio”, puis s’attache 
a decrire tous les aspects du Martyre, redige par Jean fils de Saba, un clerc de 
haut rang, juste apres la mort d’Abo, musulman converli au christianisme 
qui fut decapite a Tbilissi le 6 janyier 786. L’A., on le sent bien, est plus sen- 
sible a laspect litteraire de Toeuyre qu’aux problemes theologiques et il ex- 
celle dans Tanalyse de la structure du texte, proposant des concordances fort 
eclairantes entre les divers chapitres. Attenlif aux plus petites nuances, il 
montre comment loane utilise des moyens stylistiques tres fins qui vont 
jusqu'a evoquer le "flux de conscience” de nos auteurs modernes pour de¬ 
crire la vie intćrieure du saint (p. 151). Par ailleurs, TA. fait bien ressortir a 
quel point le Martyre ancre Thisloire et lespace de la Georgie dans le do- 
maine chretien, ce que loane lui-meme exprime ainsi a la fin du premier 
chapitre; "Infatti, non soltanto i greci poterono ottenere quesla fede che e da 
Dio, ma anche noi, abitanti in questo lontano [paese] (suit la citation de Mt 
8,11). Ecco, anche la Kartli ha la fede ed e chiamata la Mądre dci Santi: al- 
cuni dei quali vi abitavano, altri, invece, stranieri venuti tra noi da lontano e 
in epoche diverse" (p. 215), tel Abo justemenl. 

On pourrait se demander pourąuoi TA. a preferć le Martyre d'Aho a tout 
autre texte pour presenter la spiritualite georgienne, car il aurait pu tout 
aussi bien traduire, par exemple, la vie de David Garedźeli, lun des treize 
peres syriens que D. M. Lang a decrit comme un precurseur de saint Frań- 
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ęois d’Assise, pour son amour de la creation. Les motivalions de son choix 
sonl bien expliquees dans ravant-propos, qui revele du coup la perspcclive 
dans laąuelle l'A. se situe: "E difficile, infatti, trovare un'altra opera agiogra- 
fica che aspiri a cogliere il significato di una eroica testimonianza personale 
di fede vissuta alla luce di una piu ampia valutazione storico-politica e cultu- 
rale dellepoca; rinvenendo in quella testimonianza di fede le radici per la 
formazione deirautocoscienza di un popolo ‘scosso come una canna da venli 
violenti’. Lautore, che ha personalmente convissuto il dramma dcl giovane 
arabo, considera la vicenda di Abo un evento significativo per la storia della 
Kartli, che rivela il vero valore della fede cristiana e della tradizione cristiana 
della Georgia albinterno deWoikoumene cristiana" (p. 22). Quand on se re- 
memore les problemes qui agitent le Caucase aujourd’hui, ces paroles pren- 
nent une epaisseur toute particuliere. 

Que le martyre d’Abo ait eu lieu le jour meme de TEplphanie-Theopha- 
nie, le 6 janvier, et que ses restes soient jetes dans le lleuye ou apparait la 
nuit une colonne de lumiere (p. 246), voila qui nest pas indifferent: a travers 
la mort du saint, c’est le bapteme de toute la Georgie qui se voit confirme 
dans la foi en Jesus-Christ dont elle a ele illuminee. 

Remercions chaleureusement l’A. pour son brillant travail qui constitue 
une excellente introduction a la Georgie chretienne, encore trop meconnue 
en Occident. 


Ph. Luisier, S.J. 


Turcica 

Remy Dor, Aux ońgines du monde: Contes et legendes de Turąuie. Textes 
choisis et traduits par Remy Dor. Illustrations de Susanne Strassmann. 
Flies France, Paris 2002, pp. 206. 

Apres nous avoir donnę un recueil dans la meme serie, Aux ońgines du 
monde: Contes et legendes de Centre Asie (cf. OCP 69, 2003, 544-545), le tra- 
ducteur, Remy Dor, qui enscigne les langues turques a IINALCO (Paris) et 
maintenant directeur de ITlnstitut franęais de recherches sur TAsie Centrale 
de Tachkent (Ouzbekistan), nous donnę dans ce nouvel ouvrage un aperęu 
en quatre chapitres des origines des contes eux-mćmes, des origines des 
animaux, des origines des gens, et des origines des lieux, avec un Prologue 
qui evoque les memoires de Tauteur (p. 5-8) et un Śpilogue (p. 176-195) qui 
ordonne les diverses genres des contes. 

Lensemble nous donnę une mosaique du riche fond culturel turk, avec 
des references precieuses au monde byzantin. Les ruses employees pour ob- 
tenir les effets desires se voienl, a titre d’exemples, en «Le chat et le tigre» (p. 
31-33), tantót avec Theure de la priere au fonds (p. 36), tantót a travers la 
personne du hodja, dignitaire religieux (p. 39, 44), ou le terme empruntć au 
grec modernę, efendi (p. 60, 197), terme que Dor avait explique plus en detail 
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dans le premier ouvrage. L'eau de Zemzem, expliqLie Dor, est pour le mu- 
sulman ce que leau de Lourdes est pour le catholique (p. 198); en maltais se 
retrouve, selon J. Aquilina, soit le toponomique pour puits d’eau douce soit 
rexpression «minn Zmień Żemżem» pour une chose qui existe depuis 
toujours, «vieux comme le monde». Les femmes occupent une place de choix 
dans ces Contes (p. 53s., 76s. etc.), avec rexplication que rherolne turque 
triomphe de ladyersite, non parce qu'elle est belle, mais parce qu’elle est 
tetue (p. 185). Les allusions a Thistoire turque abondent: Selim II (p. 84), ap- 
pele rivrogne, fils de Soliman (p. 198), le Yizier et gendre de Soliman le Ma- 
gnifique (p. 101, 198s.) etc. Dautre part, comme rexplique la notę 37 a p. 
199, aucun sułtan n’a porte le sumom de Mahmoud-le-Fou (p. 110), refe- 
rence, selon Dor, au sułtan Moustafa au debut du XVIP siecle, qui etait de- 
meurć plus que fou. «Le voleur qui avait derobe le roi de Russie» (p. 123- 
133) montre peut-etre des liens souterrains entre le passe chretien de TAsie 
Mineure et ses voisins de rite byzantin, renforce encore une fois dans «Ci 
devise de la fondation de Constantinople et de la basilique Sainte-Sophie» (p. 

142-152). Nous y lisons: «Au jour de Norouz, Allah lui envoya la peste. 

Puis la religion de Jesus fut manifeste. Heraclius, le Cesar des Roums em- 
brassa la foi de Jesus. II possedait une filie, Sophie, douee de grace et de 
beautć. II la maria a Constantin ...» (p. 149s.). 

Arrives a TEpilogue on est surpris de trouver une epiclese mozarabe, 
adressee au Christ: «Adesto, adesto Jesu, bonę pontifex in medio nostri ...» 
(p. 176, 201). On nous fait noter aussi Timportance des formules initiales, 
medianes et finales, avec le tćkerleme, ou le roulement qui les colore 
(p. 179). Dor distingue cinq types de contes: contes d’animaux (p. 181), con¬ 
tes merveilleux (p. 182), contes rćalistes (p. 183), contes de mentcrie (p. 190) 
et contes [acetieux (p. 191). Ouant a ces derniers-ci, «Le Hodja de Turąuie 
devient Djoha dans le monde arabe et au Maghreb, Djahan a Maltę, Djiuxa 
en Sicile, Hioba en Calabre, Xodja chez les Grecs, les Serbes, les Croates, les 
Hongrois» (p. 191). Le plus fameux Hodja est Hodja Nasrettin. «En Asie In- 
terieure, Nasrettin efendi est connu sous le nom de Apendi ...» (p. ]91s.). 
Ouant aux contes rćalistes, la valeur sociale de racontcr ce type la est comme 
une exercice en realisme pour des gens qui se trouvent dans un «double 
bind» ou leur vie ne tient plus qu’a un fil (p. 188). Tel Freud, qui, contraint 
de signer une declaration affirmant qu’il avait ete bien traite en echange du 
permis de ąuitter le pays, ajoutait une petite phrase dont le sacrasme ćvident 
a l’arriere-plan contredisait en plein Taffirmation litterale; «Je puis cordia- 
lement recommander la Gestapo a tous», refusant ainsi de se preter aux sales 
fins de la propagandę anti-juive ni de tomber de son tour victime de leur 
cmaute (p. 189). 

Connaitre TOrient, y inclus TOrient chretien, ne veut pas seulement dire 
connaitre 1'histoire et la pensee officielles, mais aussi les rites et les contes, 
expression du coeur, cachette de tant de presupposes jamais expliques. 

E. G. Farrugia, S.J. 
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Notae breves 

Cyril KorolcYsky, Christian Aniioch. Translated by John Collorafi, cdited by 
Bishop Nicholas Samra, Eastern Christian Publications, Fairfax, Yirginia 
2003, X + 274 pp., Appendix A1-A4. 

Es ist zweifellos ein Zeichen von hoher Oualitat, wenn ein langer Lexi- 
konartikel, erschienen 1924 im dritten Band des DHGE cc. 563-703, 80 
Jahre spater nochmals in englischer Ubersetzung herausgegeben wird. So ist 
es geschehen mit dem Artikel "Antiocheia" des franzbsischen Ostkirchenspc- 
zialisten, bekannt unter dem Pseudonym C. Korolevskij (= J. F. J. Charon, 
1878-1959), der sich zunachst mehr mit den griechischen Melkiten, Syrern 
und Maroniten beschaftigt bat, spater dagegen mit den unierten Ruthencn 
(Ukrainern) und in Rom zum geschatzten Ratgeber der Ostkirchenkongrega- 
tion wurdc. InhaJtlich blieb der Artikel, der noch in der Sprache der konfes- 
sionellen Konfrontation geschrieben ist, unverandert; nur die Hierarchenli- 
sten und die Bibliographie wurden durch den Herausgeber auf den neuestcn 
Stand gebracht. Eine begriissenswerte Initiative, der man weiterfuhrendc 
Forschungen wiinscht (wie z. B. die Habilitationsschrift des Mainzer Byzan- 
tinisten K.-P. Todt, dereń Erscheinen noch aussteht). 

G. Podskalsky, S.J. 


Cesare Pasini, Inventario agiogmfico dei manoscritti greci deWAmbrosiana, 
(= Subsidia Hagiographica, 84), Bruxelles, Sociele des Bollandistes 2003, 
pp. XLI + 266. 

Der Yizeprafekt der Ambrosiana legt mit diesem Band die Zusammenfas- 
sung und Abrundung sciner jahrzehntelangen hagiographischen Forschun¬ 
gen in der Mailander Handschriftensammlung vor, mit der die Reihe der 
entsprechenden Stadlekataloge (Paris, Athen) vervollstandigt wird, die eine 
schnelle und prazise Ubersicht iiber den Gesamtbestand an hagiographi¬ 
schen Texten erlauben, da die Ausarbeitungsdirektiven einheitlich von den 
Bollandisten vorgegeben sind. 

Weit iiber 200 Kodices (bzw. Fragmente) werden im vorliegenden Werk 
analysiert, frtihere Mangel und Yersehen yerbessert und vor allem durch 
mehrere Indices fiir die unterschicdlichsten Nachforschungen aufgeschliis- 
selt (z.B. Indices nach BHG, nach Chronologie, Herkunftsort, Yorbesitzer, 
Wasserzeichen, Eingangsdatum usw.). 

Da die Hagiographie neben der Hymnographie Teile der byzantinischen 
Theologie sind, welche die grósste Originalital aufweisen, diirfte auch dieser 
Band viele dankbare Benutzer finden. 


G. Podskalsky, S.J. 
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